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PREFACE.

In the course of my study of the Bhatta system of Piirva-
Mimams3, 1 was, in many places, struck by the ingenuity
and apparent simplicity of many Prabhakara explanations,
This led me to the study of this much misrepresented
system ;—a study which received fresh impetus from the
Institution by the University of Allahabad of the degree of
‘ Doctor of Letters,” in connection with which I elected for
the subject of my dissertation, the Prabh@kara School of
Parva-Mimamsa. At the very outset however, I was faced
by the difficulty of the extreme paucity of materials available -
the Prakaranapasichika of Shalikandtha was the sole book
available from which we could learn anything, directly, about
the tenets of the Prabhakara School. By a strange coincidences
however, another work of the same writer, the © Rijuvimala’
was brought to my notice by Col. G. A. Jacob, through my
honoured tutor, Principal Venis; and I at ouce applied for
a loan of the manuscript from the India Office Library ;
which was granted to me through the kindness of Prin-
cipal Jennings. When I had sent nmy application to the
India Office, my friend Mr. Govinda-dasa very kindly
obtained for me a copy of the same work from the Trav-
ancore State Library. The fact of the Rijuvimald being a
work dealing directly with the S@fras recalled to my mind
the-name of ‘ Brikat7,” which I had come across, ten or twelve
years ago, in a list of manuscripts belonging to the Asiatic
Society of Bengal, wherein it was described as a work on
Lrabhakara-Mimamsa.” T sent an application for the loan
of this manuscript also, which was granted by the Society,
through the kind courtesy of the President. This work turned
out to be nothing less than a commentary upon Shabara’s
Bhasya by Prabhakara himself. The temptation to bring
out an edition of this unique work was so great that I
at cnce set about preparing the press-copy. But after
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having done the first eighteen pafras, I was disappointed
to find that the manuscript, though good enough to supply
first-hand information with regard to Prabhikara’s views,
was far from perfect, for the purposes of an edition-
Baffled in that quarter, I intended to bring out an cdition
of the Rijuvimala; but the two manuscripts of this work
which T bad obtained from the India Office and Travancore,
turned out to be entirely different parts of the work ; the
India Office Ms. containing nearly the whole of Adh. I
(the first leaf in the beginning and the whole of the first
adhikarana of pida 11 being wanting), while the Travancore
Ms. contained adhyayas 111, TV and V complete.

Though unable to bring out a ¢ critical edition’ of any
of these works, I found the Mss. of great help; from these
I derived much first-hand information on the views held by
Prabhakara and by his direct pupil, Shalikanatha ; and T was
also enabled to verify their views as put forward by
Madhavacharya in his Nydyamalavistara. This latter work
notices Prabhakara’s views—calling them ¢ Gurumata’—on
the following adhikarenas :—

(a) I—i—2—* Veda is the sole authority en Dharma.’

(#) I—i—3—° Necessity of enquiry into Dharma.’

(¢) I—ii—19 to 25—¢ Nature of those Arthavadas that

have the form of Injunctions.’

(d) I—iii—10—Dealing with words as used by the

Mlechchhas.

(e) I—iii—11—Authority of the Kalpasitras.

(f) I—iii—15—The ‘ Holakadhikarana.’

(9) I—iii—25—Dealing with the Grammar-Smritis.

(h) I—ili—30—* Words are expressive of class-character.’

(1) I—iv—2—*Udbhid’ is the name of a sacrifice.’

(j) I—iv—9—° Agneya’ is not the name of a sacrifice,

but 1ndicates the Deity.’
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() I—=iv—10—The word  varly’ denotes class-charac-
ter.

() [—iv—13—s Vaishvadeva’ is the name of a sacrifice,

(m) I—iv—17—Tho  word Asta’ with reference to
the pans used at the Vaishvanara sacrifice is
mere arfhavada.

It will be noticed that Madhava Ceases to notice the
CCurnmala’ after the first Adhyaya. Nor ig there much
of a difference, after this, between Bhatta and Prabhﬁkara,
directly bearing on the adhikaranas ; the other differences
being only as regards certain detailed brinciples involved in
the adbikaranas.  These we have tried to bring out in
chapter ITI.

When the present work was undertaken, it was intended
to deal only with views of Prabhékara, as bearing upon
subjects psychological and metaphysical ; but later on, in
view of the fact that the full details of what ig contained
m the Mimamsa-shastra have not yet been presented before
the modern reader, * the writer was advised to present a con-
secutive account of all that is contained in that Shastra. Thig
task proved to be more stupendous than was expected. But
with the constant encouragement accorded to me by Principal
Venis, and the sage counsel of Dr. Thibaut, I was enabled to set,
to work and to make out a somewhat presentable account
of the contents of the Mhnamsﬁ-Shﬁs;m. In the actual
‘ rescarch ’—or ¢ search —involved in this work, I am indebt-
cd to my friend Mr. Govinda-dasa, to whose help, mogt,
willingly accorded, I owe the unearthing of 4] those
manuseripts  which have enabled me to bring together
information, which, in one sense, may be regarded as alto-
szether new,—and also unexpected, in view of the fact that, ip

"'i‘he excellent translation of the /{1'§hasang[at1‘a, withits lucid introduction,
deals mainly with the subject of * Vidhi.’
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the first place, all interest in the Shasfra had ceased, and
secondly, all hopes of ever getting at Prabhakara’s works
had been given up; and my friend had to hunt out, and
indicate to me, manuscripts lying hidden in far-off corners of
India ;—one of these manuscripts being the long-lost portion
wanting in the Prakararapaiichika, which had to be printed
m its incomplete form, by two such enterprising publishers as
the Medical Hall Press, aud the Chaukhambha Book Depdt. *

2. As regards the originality of the present work,
inasmuch as mnothing has been written upon the Prabha-
kara School, in any modern .Janguage, the wlhole may be
regarded as ‘original.” On the other hand, as it contains
only what has been written by Prabhakara and his followers
nothing can be truly ‘original.” But what is claimed for
the work is that it represents the first attempt in more
than one direction, a few of which may be noted here :—

(1) ¥n no work,—not even in the innumerable prakarana-
granthas in Sanskrit, is the whole Mimamsa-shasfra found
explained in the systematic and connected way in which
it is presented here.

(2) No work known to exist is found to contrast the
views of the two sister schools on all points.

(3) The bearing of Mimamsa upon legal literature is
not found brought out, in the manner in which it is done
in this work, §

(4) This is the first attempt at a systematic account
of the Prabhalkara system. 'f'[‘here is no work known to the
modern. world which affords a detailed account of what
that system is; the P&-alqamzzapaﬁchi/cci confining itself only
to a few philosophical points, aud a very few of the purely
Mimamsa topics.

% The Ms. of this portion has been handed over to the publishers of the
Shaukhamhhi Sans. Series who have now printed it.

4 Since writing the above we have received the Zugore Law Lecturss on
the Mimamsa Rules of Interpretation,—a book which deals with the legal -aspecy
of the adhikaranas in the way that only a trained lawyer could deal.

e




CHAPTER 1.
Tur BrcinNiNes oF MiMAMSE.

1. In the far-off days of ancient Aryavarta when, wo are
told, the gods moved among men, and received and gavo gifts
much in the same way as men give and receive among
themselves,—matters went on smoothly; each giving as
ho chose, and receiving when and what lie chose. There was
no occasion for any rules or regulations on the matter.
All that was needed was that the man should sing the praises
of the superior being whom he wished to please. "This may
bo regarded as having been the state of things during the
period of the ‘Rigveda’, wherein,—at least in the ¢older’
portions—we do not find ¢sacrifices’ occupying any im-
portant position.

As times changed and the gods ceased their friendly
visits, and became, by and by, more remote beings, doubts
naturally began to arise in the minds of men, regarding the
ways and methods by which the offerings should be made
in order to be most acceptable. The wisest among men came
togetner and laid down a set of rules as to these ways and
methods.  So long as these patriarchs lived, the affairs of
men went on under their guidance; as whenever difficul-
tics arose, the original framers of the rules were at hand
to scttle them, by means of explanations and illustra-
tions.  This state of things may be regarded as covering
the period represented by the ¢ Brahmanas’, wherein we find
all sacrificial details laid down, explained and illustrated.
In regard to this period it is quite true, that—

“ although there is no reason to suppose that the sacrificial
ceremonial was in early times so tully developed,... ... the
relizious service would seem to have been already of a suffi-
cicatly advanced nature’ (Shafapatha Br. Trans., Intro. Xi);
and also that =
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*the idea of bringing together the different family collec-
tions would seem first to have suggested itself to the priests
at a time when the hitherto divided Aryan tribes had
moved from the Panjab to the eastern plains, and became
eonsolidated into larger communities, and the want of a more
uniform system of worship would naturally make itself felt ; —
to the same period we may refer the first attempts at a
systematic arrangement of the entire ceremonial of worship,
and the definitive distribution of the sacrificial duties among
four classes of priests. ({bid—XX.)

When a further degeneration set in, further doubts
began to arise, for the removal of which no living authorities
were available ; and thus arose the necessity of collecting and
digesting the old rules and regulations ; and as each collector
and digester had at hand a mass of material all of which
could not be bodily adopted by him,—for the simple reason
that the greater part of these appertained to the exigencies
of particular times and places,—he had to exercise his judg-
ment in the preparing of his compilation. This gave rise
to the literature of the ¢ Smritis,” whose professed aim is to
clarify what is already present in the Vedas (Samhitds and
Brahmanas). With the appearance of this literature there
came about the necessity also of a regular study of these mat-
ters as bearing upon Dharma or Duty of each man. Tt was at
this juncture that ¢ Mimamsa’ literature stepped in with its
1000 and odd ‘rules’ for the interpretation and right
understanding of what is said in the Veda, in regard to
Dharma.

These rules of interpretation were formulated for the first
time by Jaimini, in a systematic manner, in the work that
has come down to us under the name of ¢ Jaimini-satia’ or
¢ Memamsa-sii¢ra.” This was commented upon by a number
of writers, among whom we may mention—(1) Bhartrimitra
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(mentioned by the Nyayaratnakara and Kashikd on verse 10,
and believed by my honoured teacher, Mahamahopadhyaya
Pandit Chitradhara Mishra to be the oldest commentator on
the Safras)—(2) Bhavadasa (mentioned by Kumarila in the
Shlokavartika, 1—63),—(3) Hari (referred to in the
Shastradipika X—11—59,60),—and (4) Upavarsa, referred
to in the Bhasya as ¢Bhagavan Upavarsak’® (page
13, line 8); and then at a much later date
by Shabara, whose work is known as the ©Bhasya.’ He is
believed by the Pandits to have lived about 57 B.c., being
described as the father of King Vikramaditya, as also of
Varahamihira and Bhartrihari; this fact is believed upon the
authority of the following verse current among Pandits ; among
whom he is also known as having for his real name, Aditya-
deva, the name °Shabara’ being only due to his having
disguised himself as a forester for fear of Jaina persecu-
tion :—

TRy augfEd Srftagmagt:
AT WEERW fEwwmw  sRERwaEy o
dmrat gReadgfasst wrauw 9F: wat
JETATHAT W2 WEATEATHTEREqTens: n*

It was this Bhasya that formed the basis and starting
point for all later Mimamsd works; it was at this stage
also that there came about the well-known bifurcation of
the system into two schools: One of these was headed by
Kumarila Bhatta, believed to have been the senior contempor-
ary of the Great Shankara, also known as ¢ Bhatta’ and
¢ Bhattapada’—who wrote an extensive commentary upon
the Bhasya; this is a work in three parts :—the first called the
Shlokavartika, dealing with the first, or polemical, part of the

¥ But Vidyapat Thakkura, a writer of the 15th—16th Century A. C., speaks
of him, in the Purusaparlksa as the ‘Guru’ or ‘ teacher’ of Vikrama.
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first chapter ;—the second called the Tantravartika, dealing
with the rest of chapter I, and also with chapters IT and III,
[Both of these have been translated by the present writer, and
-are in course of publication by the Asiatic Society of Bengal ;]
tho third called the Twptika, which contains only brief notes
upon the remaining nine adhyayas. Kumarila came to be known
as the ¢ Vartikakdra’ by a host of followers and comment-
ators, chief among whom are Mandana Mishra (the author
of the Vidhiviveka and Mimamsanukramanz and also
of a commentary on the ZTanfravarfika, mentioned
in the Shastradipika II—i—1), Parthasarathi Mishra
(the author of the Shastradipika, the Tantraratna, the Nyaya-
ragnakara, and the Nyayaratnamala), Sucharita Mishra (author
of the Kashik@) and Someshvara (author of the Nyayasudha,
also known as ¢ Ranaka’). The other school had for its founder a
writer whose work has not yet come to light, who 18 referred
to by Prabhakara and his followers as “Vartikakarapadah,! That
this ¢ Varikakara’ is different from Kumarila is shown by the
fact that the quotations referred to him are not to be found
in any of Kumarila’s works ; and that Kumarila is referred to
by these writers only as ¢ Yathahul,” without any appellation
of honour. Following upon this latter ¢ Varfikakara,’
Prabhakara Mishra wrote his Brihatz, * a commentary upon
Shabara’s Bhasya ; and this again has an extensive commen-
tary, the Rijuvimala, by Shalikanatha Mishra, who also wrote
a digest of the Prabhakara system, called ¢ Prakaranapas-
chika.'¥
In course of time as Vedic sacrifices began to fall into
disuse, the study of Mimamsa lost its hold upon the popu-
lar mind, and gave way to the study of the Tantra and other
allied subjects. The principles however that had been evolved

# Mentioned on p. 375 of Aufrecht’s Catalogus Catalogorum.

T Of this work, the earliest Ms. hitherto discovered is one belonging to the
sixtcanth century.




BroinNings oF MIMAMSA. 9

by the Mimiamsaka continued to influence all literature, litur-
gical, philosophical and legal. In fact, whenever any question
arose as to the interpretation of certain texts, the aid nvari-
ably called in was that of the principles enunciated by Jaimini
and his followers. At the present day, apart from the intrins-
ic merits of the Mimamsashastra itself, the chief interest of
the Shastra lies in its bearing upon the whole Hindu legal
literature ; and for this reason, towards the close of our pre-
sent study, we shall devote a short chapter where we shall
show in what manner Mimamsa principles have been used
to settle legal difficulties.

Prabhakara,—or Guru, as he is generally spoken of in
later Sanskrit philosophical literature—isfound to be referred
to by later writers on Mimamsa as ¢ Nibandhanakarah, ¢ the
writer of a great work,” apparently the ‘ Drihafi’ mentioned
above. (See Shastradipika I1—i—1st adhik. where a passage
from the Bpihafi is quoted.) From this it would seem
that Nibandlana was another name for the Brihati. In the
only manuscript of this work, that has been found in the
library of theAsiatic Society of Bengal, we find the following
at the end of the chapters :—

(0) gfg wwrsfaspar  wtwrEaTsAfAELA-at the
end of pada ii of A@hyaya I1.

®) =fa gearrsy—at the end of pada vii of Adhyaye IIL

() =zfa safEmrfAaAEEtrZIRITaEIAAIY ATATH-
:ﬁ'qiqrqrq_at the end of Adhyaya I11.

The name ¢ Gurd’ is not found in any of the colophons ;
it would appear to have been a later title given to him,
perhaps as deprecatory of his elaborate or complicated
(guru) views; though tradition assigns a different reason for
this title. That Prabhakara’s views were regarded as
too elaborate or complicated—without much justification
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however,—is also shown by the following Shloka current in
South India:—

nTYT qraTTATIgAta aufasr wriyEr grea QA
TOT FATATG FIEWELC ATHRTTAFR

FAT S R e TeRAgETy geary

7 wgt wguanfay afaudt agagtaagg

As regards the time and place where Prabhakara rose
we have not been able to obtain any information, except certain
traditional stories current among Pandits. According to
these, Prabhakara, along with Mandana Mishra, was a pupil
of Kumarila. From the very beginning of his studies, he
evinced great independence of thought and opinion, and
many a story is told in exemplification of his independent
spirit.  On a certain point connected with the after-death
rites, Prabhakara happened to hold with characteristic
tenacity to a certain opinion diametrically opposed to that
held by his teacher. Having failed to win the pupil to his
views, by reasonings, the teacher had recourse to a trick:
one morning it was suddenly discovered that the teacher had
died ; and there arose among the pupils a discussion as to
the exact manner in which his after-death rites were to be
performed; when the question was referred to Prabhakara,
as the exponent of one view, he declared that the view held
by his teacher was the right one, and that he had put
forward another view simply for purposes of exciting
discussion. On hearing this the teacher, who had feigned
illness only for obtaining this confession, sat up and
expressed satisfaction at Prabhakara having at last been
won over to his views ; thereupon Prabhakara said—¢ Yes,
you won me to your views, but mnot while you were
living. Another story tells us how he acquired
the title of ¢ Guru’ from his teacher:—In course of their
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studies, they came across the sentence—* Afratunoktantatra-
pinoktamitidvirukiom’ ; this apparently meant—¢this has
not been mentioned there, nor has it been mentioned here,
thus it has been mentioned twice,” an apparent absurdity.
The teacher could not find a satisfactory explanation, and
ultimately gave it up and went to attend to his cvening
prayers, When the class assembled again, Prabhakara
suggested that the sentence in question admitted of the
construction—"* afra funé ulktam talra aping uwkiaom, iti
dvirukfam’,* the meaning being ¢ what is mentioned there
by means of the particle fu is again mentioned here by
the particle api, and thus it has been mentioned twice.” The
teacher was so pleased at the ingenuity of his pupil that he
thereupon conferred upon him the title of ¢Guru’ or
¢ Teacher. That the tradition bearing upon
the relation of Prabhakara to Kumadrila is not a mere lip-
story is proved by the following extract from an old Ms.
of the Sarvasiddhantarahasya by Shesa, commented upon by
his son Govinda, a pupil of the great Madhustidanat :—

‘oredt gAY (AAAY, WETESIAE g
AtRiaTATfasEATEYg, WeTHTaEd fg aq
QEoTEANCTFANZA  MHET  [ATAATH
TWTPTIRIAR afg HTATHTERGG 0’
qE€ rsaataEEy: MEraded W awteE: wewary
B‘ITQTH‘JT'Q’EE’IEE[T&WHHTWIH(ﬁ‘ﬁﬂws§§ag|ar§n}\
FRAETEEATEAGEA TN  ATTEA T FATHBIET
ATET AATAEATHIRATH 'x=uﬁ§§§amfa?u€z: '

Ta The modern reader of well-edited texts has to bear in mind that in
old MSS. we do not find the system of ‘padachheda’ ; and thus there would be no
such difference in writing zLS-ﬁTFﬂ’?ﬁﬁﬂ'\ (according to the interpretation of
Prabhakara) and garriw m( which gave the former absurd meaning).

+ Now published at Madras, Edited by Prof. Rangacharya.
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Prabhakara’s philosophy had to pay a heavy price
for its innovating spirit; it never gained a solid footing ;
and until the publication of Shalikanatha’s Prakerepapasichika
in the ¢ Pandit,” the philosophy was known only under the
misrepresentations of its opponents. It is however inter-
esting to notethat the author of the Mitaksara (p. 181) quotes
an entire passage out of the Brihati of Prabhakara. Even
on the publication of the above-mentioned work, the system
wag not studied ; it shared. the fate of the whole Mimamsa
Shastra which, by a strange irony of fate, has not found
a place in the curriculum of modern Pathashalas.

In regard to the relation between Prabhakara and
Kumarila as indicated by the above tradition, it may be noted
that this is not borne out by the internal evidence avail-
able in the writings of these authors.

(A) Prabhakara’s Brihafzis a °comment,’ in the strict
sense of the word, upon Shabara’s Bhasya ; it does not, in any
place, differ from the original, which it always tries to sup-
port ; nor does it attack any opinions of the original; in fact
as a rule, it attacks no opinions except those of the avowed
Parvapaksa. Kumarila on the other hand, in many places’
in the Tantravartika, rejects the interpretation of Shabara’
and offers an entirely different interpretation of his own.
We will note a few of these instances liere :—

(@) I—ii—Adhi (1) (T'anfravartika, translation, page 32).
(b) I—iii—Adhi (1) (page 116.)

(c) I—iii—Adbi (4)—(p. 178.)

(d) I—iii—Adhi (5)—(p. 207.)

(e) I—iii...Adhi (7)—(p. 227—where more than two

interpretations are given).

(f) I—iii—Adhi (10)—(p. 317).

(9) I-—iv—Adh (1)—(p. 373).
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If Prabhakara had been an innovator, or reformer, or
improver of the Bhatta system, he would naturally have
taken up every one of these deviations from the Bhdsya and
tried to demolish it with his wonted verve and vigour.
As a matter of fact, however, we find that the Brikatz takes
no mnotice of any of the new interpretations proposed by
Kumarila. This would perhaps indicate that it was
Kumarila, and not Prabhakara, who was an innovator or
reformer. This view is confirmed by the fact that while
Prabhakara does not criticise any of the strikingly original
interpretations of Kumarila, the latter in many places,
takes great pains to demolish certain views, a few of which
we find put forward by Prabhakara in the Brihafz. We
append a few of these :—

(o) I—ir—Su 31—(Tantravartika, Translation, p. 5§4)
Kumarila objects to the question of
the Adhikarana being put in the form
¢ are maniras meaningless or not?’—
the form in which it has been stated
in the Brikati (Ms. p. 3la.)

)] 1—iii—2—(Tantravartika, Trans. p. 112.)

According to Prabhakara (Ms. p. 319)
the Vedic texts in corroboration of in-
junctions found in the Smrifi are to be
inferred. This is objected to by Kum-
arila.

(¢) I—iv—1—As regards the connection of pada iv with

the subject-matter of the whole adhyaya
Prabhakara, in agreement with the
Bhasya, puts forward the question in
the form—< Are the words (ugbhid and
the like) expressive of materials or of
names of sacrifices P’—this question
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bearing upon the authority of Dharma
(Brihati, p. 38 a). Thisis objected to by
Kumarila (Pantravartika, Trans. 373).

(d) I—iv—1—0On the same Adhikarana, the Bhasya, and
the Brihatz with it, takes s@fra (1) as the
‘Parvapaksa’ and su. (2) as the “Siddhanta’;
while Kumarila takes the two sutras as
embodying two distinct Adhikaranas; and
objects to the other interpretation (Zan-
travartika, Trans. p. 373).

The only point where we have found Prabhikara com
batting a view propounded by Kumarila is under IV—i—2
(Brihat7, Ms. p. 64b, line 9 et. seq.). But in this connection
also, it is noteworthy that the words in which the view
combatted is expressed—which are apparently a quotation—
are very different from those employed by Kumarila (iv—i—
2). The words of the latter are —*Krafvarthe drayarjane kratu-
vigha@tal syil’; while those used by Prabhakara are—¢ Krafvar-
thatve saltvameva na bhavatili yaga eva na samvarfate’; and
this is combatted by Prabhakara in the words——* pralapita—
midatikenap? arjanam sattvannapadayatiti pratisiddkam.” The
difference in the words shows that ¢ kenapi’ of Prabhakara
must rofer to some one entirely different from Kumirila. It
is- Prabkakara’s very words in this connection that have been
quoted by the Mitaksard with approval..{see below, chap. V.)

(B) In point of style also, the Brikati shows distinct
signs of being older than the Zantravaritka. The style of the
former is very similar to that of the Bhasye of Shabara,
possessing the same natural grace, simplicity and directness;
while that of Kumarila becomes rather involved and rich,
very much like that of the Sharirakabhasya of the Great Shan-
kara. The contrast is best shown by presenting here side by
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sido a few typical passages chosen at random from the two
works :(—

Brihata. Tantrovartika.

(8) wvd RE: 1 FERT@ )\ (2) qur agradEen: ayoR-
gafiafa g w19\ W wAar wriegamriag-
TARAGETaER AT TRy anT-
gtat amragigaTate fFa-

TRardewfasafa o

(b) wargriafagwanra- () warday ) swdemcdm Farat-
ZRariewy ) Aa faframm  ArfasadtaasgaeatawsTe-
wEA RY: 1 fweafy + wprefafa @z
TG 1

N

(©) sravgETaRAg o Agw- (¢) swdargrEATSTTRILERw -
WrEraG IRt mdfa | arguraear sTREgTaSE-
QEFAQUFAATFIIAY- | AneaTEAnigaHiaa Ay .-
& Sgudle wawdg-  waty AN, dury-
T aff @ Agwaiedey- e Is @sgeargRATIR-
a8y, AMEATTA FAQHST-  fgaearss w  q@ranfEm-
AGIRAfTraTaseTad | euﬁﬁﬂn‘qaé}qa \
wYmwg fadtad arafy
Ereagarg o W
WTFETHET ATFTEATIZA-
faamiegar wwwata

g=aq | AAgATETY T,
Qgra A AdTATTIR )
¥ | MEwHEaE )
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(@) womafgmdiematss (1) v 1 sreavsogaTCaT -
S wafq Fwafr @@ Fgagtnw Gt
nfaggt fredta wrata @6t s faare: sawm: s@wyg-

... g sHaEHaTgaw-
AfaRWMaraRweigaT-

AT RER AR T e T a-
WA TR Aaa T T -
wrafzfaagsafasaewas-
BUFEFI: § TATTT AVRTAT
i ga I srarTRTa ad|
Mreentyq qur 9 afz fug-
STHET WAG TFTUTRAT-
W garfaar Qawsatiaat-
genREdwR  afdarts \

The above extracts will suffice to show—(1) that while
Kumarila employs compounds freely,—and these sometimes
very long ones—Prabhfkara’s compounds seldom contain
more than two words ;—(2) that while Kumarila joins together
several reasonings and arguments in a single clause, Prabha-
kara always employs a distinet clause for each reason ;—(3)
that while Kumarila almost invariably adopts the distinctive
particles indicative of the objection and its answer,—e. g.

... A9, A’ TARAR......... ATTEH — Prabhakara sel.
dom makes use of any of these, except occasionally the
Jirst ; and almost always puts the objection and its refuta-
tion in the form of qnestion and answer; which makes
it difficult at times to ascertain where the one ends and
the other begins; this is the feature that marks all older
works, as for instance the Bhasyas of Patafijali and Shabara.
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Another feature of Prabhakara’s style pointing to the
same conclusion is that his work abounds in many of those
flashy retorts which one meets with in the older works,
and which become rather rare as we descend to the later
artificial period of Sanskrit literary style. We shall quote
a few of these, chosen from the Brihafz :—

(«) sgmETagaTgeRa: wytyay (300 1. 2).

(b) srgr swafemawasifasr warg (32, 1. 3).

() srafuer warg Axfeawrarerggtang (326, 1. 2).
(d) gatfatwgenramay (b 320 1 6).

(¢) gsaramiwgy (325, 1. 8).

() srguwr arATiena: (365, 1. 9),
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CHAPTER II
PSYCHOLOGY—METAPHYSICS.

Books CONSULTED :—
Jaimini’s Safras I—i
Bhasya of Shabara I—i
Shlokaviartika of Kumarila—Text (Chaukhambha

S.S. Benares) English Translation (Biblio-Ind).

Nyayarafnikara of Parthasirathi—Commentary on

(3) (Chaukh. S.S. Benares).
Kashika of Sucharita Mishra—Commentary on (3)

MS. with MM. P. Chitradhara Mishra of Dar
bhanga.

Brihiti of Prabhakara. (MS. with present writer
and in the Library of the Asiatic Society of
Bengal.) I—L

Rijuvimala—Commentary on (6) by Shaliknatha—
I—i. (MS. with present writer).

Prakaranopadichika by Shalikanatha (Chauk. S.S.
Benares).

Nyayamalavisiara {Anand. S.S. Poona).

Shastradipika (¢ Pandit’ Benares), 1—L.

} Bibliothica Indica.

Prashastapada’s Bhasya on Vaishesika-Sitras (Viz:
S.S. Benares).
Nyayamuk{@vals of Vishvanatha (Benares;.
Section (1).
Narore oF CoGNITION.

¢ Cognition’ or ‘Knowledge’ has been divided by

Prabhakara into the two broad classes of ¢Valid’ and
¢ Invalid’ Cognitions. Under ¢ Valid Cognition’ he includes
all those cognitions that bear directly upon their object ; and
wnder ¢ Invalid Cognition’ those that bear upon their object

only

indirectly. At the outset, this classification
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corresponds to the two broad divisions of ¢ 4nublugi’ (Appre-
hencion) and € Smpifi’ {Remembrance) put  forward by the
Logienans 3 Prabhakara regarding all Remembrance as
Cnvalid,—agreeing  in this  with the Logiciun,—and all
Apprehension as ¢ valid’,-—herein differing from the Logician
who divides Apprehensions into valid avd invalid, prama and
aprama, while Prabhakara identifies all ¢ Apprehension’ with
‘prama.’ This view, that all Appreliensions are valid, appears,
at first sight, to be too revolutionary; but Prabhakara and
his followers have made their case strong by the reasons
that they have put forward in support of it.

2, In accordance with the practice of all writers on

Philosophy, the Prabhakera begins with an  account of
* Pramapa.”  The starting point of the enquiry is—What is
Pramana? The word ¢ pramana’ has Dbeen taken by
I'rabhitkara in this connection to mean °valid coguition,” and
not. the means of valid cogvition. What then s this ¢ valid
cornition’ according to  Prabhikara?’ The answer is
juven in the following verse:—
awryAgyia:, 81 WAL, 7 97 Wi )
7 nHg  wis: gasfaefaslsmeg o
[ Prakaranapaiichikd, p. 42.*]
That is to say, ‘walid cognition’ 1s Apprehension ;
it 13 something  totally different from Remembrance
which 18 not waléd, inasmuch as it stauds in need of a
previous  cognition, being, as it is, a cognition produced
only by the impressions left by a previous cognition..
This  definition of Remembrance does wnot apply to
iecognition  or  Prafyablijiia, as this latter is  mob

© In this connection we ftind the Pra-patichi. quotiug a number of verses
and basing its explanation upon them.—Whose verses these are, it is not clear ;
they appear to be by the ‘ Vartikaldra' of the Prabhdkara School, whom
Shulikaniatha frequently quotes.
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produced only by impressions left by previous cognitions.
Thus Remembrance cannot be regarded as wvalid, because it
bears upon its object, not directly, but only indirectly, through
the agency of previous cognitions of that object.

3. * Even though ¢ valid cognition ’ has been defined as
Apprehension,’ any wrong cognition,—e.g., the cognition
of silver in the shell—cannot be regarded as walid; not
indeed because there is anything inherently invalid in it,—it
would not be an ¢apprehiension’ at all if it were so,—but
because, as a matter of fact, the jndgment or idea resulting
from that cognition, €this is silver’, when referring to the
shell, contains not one, but #wo, cognitions,—one pertaining
to *silver’ and the other to ‘ this’; and of these two the idea
of *silver’ is mere Remembrance ; and as such not being € ap-
prehension, ’ it cannot be regarded as wvalid ; the other factor
in the idea—the idea of ¢this’—is of the nature of appre-
hension,” and as such, must be regarded as valid. Thus we
find that the wrongness of the judgment ¢ this is silver’ lies in
the idea of ‘silver,” which is remembrance; and this also is
regarded as wrong, simply because it is not found to agree
with the real state of things, when the agent proceeds to
act up to the judgment, and picks up the piece. Even
those who regard the judgment ©this is silver’ as contain-
ing a single idea, and as wrong, base the wrongness upon the
fact of the judgment being one that is found to be subse-
quently sublated—and not upon anything in the nature of
the cognition itself. But these people also cannot regard as
wrong that factor of the judgment which pertains to ©this’;
as the motion of ‘this’ is not found to be sublated, being
retained in the sublating judgment also,—which latter is in
the form ¢this is not silver, but shell. The other typical
instance of wrong cognition, ‘the conch is yellow’, differs

® For further discussion bearing on the nature of the so-called ‘ wrong’
cognitions, see below, § 8.

e
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from the judgment ¢this is silver,” in that the former does
not contain any element of Remembrance, both factors—
yellowness and conch—being perceived by the eye ; and as such
it is regarded to be similar to the judgment °water is hot,’
where though the heat belongs to the fire-particles enter-
ing into the water, and not to the water itself, yet the
judgment is not rejected as altogether wrong; inasmuch as
in actual experience the judgment is found to be in agree-
ment with the real state of things,—the water feeling
really hot; in the same manner, when we have the idea
‘the conch is yellow,’—if on picking up the conch it is
actually found to be yellow,—it must be accepted as valid ;
even though the yellowness perceived belongs to the bile in our
oyes, and not to the conch; just as the validity of the
judgment ¢ the water is hot’ is not denied, so also that of
the judgment ¢the conch is yellow’ cannot be denied.
Thus we find that all cognitions, per se, must be ¢valid;
this inherent validity can be denied only if the cognition is
found to be not in agreement with the real state of things.
This view 18 briefly put by Prabhakara thus*—¢1It is strange
indeed how a cognition can be said to apprehend an object,
and yet be invalid ;’—

and is also supported by Kumarila who has declaredt

that—
‘the validity of the cognition must consist in its being

an apprehension ; this validity can be set aside only by such
discrepancies as the disagreement of the real state of things
and so forth.

Though this view of ‘valid cognition’ is supported by
the above declaration of Kumadrila, his followers,—Partha«
sarathi Mishra among otners,—have put forward{ the defini-
tion of ¢valid cognition’ as that which, being free from

% Brihati—MS. p. 3. Gf. also Bhisya—' vipratisiddhamidamuchyate braviti
vitathaficheyi)

+ Shlokavartika—Siu 2, Shl. 53,
+ Shastradipika—p. 28.
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discrepancies, apprehends things not already apprehended ; and
they do not accept the definition given by Prabhikara. These
later writers appear to have missed the very point of the
dictum of the ¢ svafalb-pramapya’ of cognitions; if the validity
of cognitions depends, not upon its own nature, but upon
such extraneous circumstances as the absence of discrepancies
and the previous mon-apprehension of the object,—then where
would be its ‘ svafak pramanya’ or self-validity ’?

4. 'The above definition of Pramana presupposes the
svatah-pramianye of cognitions; ‘Valid cognition’ can be
defined as apprekension only if each and every apprehension
were intrinsically valid. This ¢ svatah-pramanya’ of cogni-
tions forms the very keystone of Mimamsa : Both the Bhatta
and the Prabkikara * are agreed on this point. If all cog-
nitions were not valid, whence could we have any confidence
in our own cognitions? As a matter of fact, even wheun the
cognition may not be found to be in agreement with the real
state of things, the cognition, as cognition, cannot but be
accepted as valid ; even though, the thing cognised may not
be there, the cognition 1s there all right. If the character of
being in agreement with its object or otherwise, belonged to the
cognition, then the cognition would be something with a
shape, each cognition having the shape of its object,—an
absurdity ! Nor again can there be any cause for the appear-
anco of any such cognition as is not valid, as cognition;
because what is regarded as the cause or origin of invalid
cognitions is the presence of discrepancies in the cognitive
agency ; but upon examination we find that these discrepan-
cies are totally devoid of creative energy, and as such,
cannot produce any thing; all that they can do is merely to
put obstacles in the way of the cognition of things as they
are; and thus the wrongness would pertain to the thing
cognised, and not to the cognition.

® Prakaranapanchikd, pp. 32-38 ; Sklokavdrtika, Sa. 2. Shl..33-61.
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The objection generally raised against the self-evidential
or self-illuminative character of the cognition is that,—inas-
much as no ‘manifestation’ or ‘illumination’ is possible, unless
that which is manifested has some sort of ¢form’, the *self-
llumination’ of cognition would presuppose some form for
it ; specially as unless each cognition has a distinctive form of
its own, there could be no distinction among the cognitions
themselves; and this ‘form ’ cannot but be the same as that
which belongs to the object of that cognition; as the only
thing that differentiates one cognition from another 1is its
object ; and as no cognition is ever actually felt to be distinct
from its object, there must be an absolute identity between
the cognition and the thing cognised ; and so the form of the
thing must be the form of the cognition also. In answer
to the above it is argued that if there were an absolute
identity between the cognition and the thing it apprehends,
then the latter could not be said to be apprehended by the
former,—the onme could not be called the ‘cognised’ and
another the ‘ cognition.” Nor again, is it absolutely necessary
to postulate a form for Cognitions, in order to serve as the
basis for differentiating one cognition from another; because
by the ¢ samvedana’ (cognition or knowledge) of a person we
mean only the manifestation of a special kind of his dharma
or merit, which favours kis active operation in connection with
a certain object; and even though this ‘manifestation’ or
cognition is self-illumined, that does not render its differentia~
ticn impossible; as it is called the cognition ¢of that object
with regard to which it favours the activity of the cogniser ;
and as each cognition tends to active operation in
connection with a distinct object, this would afford all the
basis that is necessary for its differentiation.

Then again, we must pause to consider what is meant
by saying that, if the cognition were formless there could be
no illumination of it. Fermlessness certainly cannot mean
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absence of character, as even apart from its object, the cogni-
tion is possessed of the coynitional character. Nor can any
stress be laid on the fact that the cognition is devoid of suth
forms as the Jlue and the like. Because it is not necessary
that it is only such things as are endowed with the &lue
and other forms that can be ‘illumined.’ In regard to
everything, it must be admitted that it is possessed of the
JSorm in which it is manifested ; no other criterion is possible
and as all cognitions are manifested simply as ®cognition’;
*cognition’ can be the only form that can belong to,
them. Another argument in favour of Cognitions having
the same form as their object is based upon Dreams, wherein,
it is argued, even though there is no real object concerned,
yet the cognition that one has is in the form of some external
object. Against this it is argued that, as a matter of fact,
during dreams also what the cognition renders cognisable
is some object of the external world; which, even though
not bodily present before the cogniser at that time, is yet one
that has been cognised directly at some previous time,
and presents itself to consciousness through impressions left
upon the mind, which is aroused for the occasion. Soduring
dreams also, it is the external thing that 1is cognised.
Says Kumarila* :—

*In dream-cognition also, the basis of the external
object cannot be denied ; in all cognitions the ultimate basis
must lie in some external object,—only in certain cases,
qualified by wrong connections of time and place (when alone
the cognition is regarded as wrong).’

The explanation of the fact that during dreams we
do not cognise the thing as something perceived before and
remembered,—but as something actually cognised at the
time,—lies in the fact that during dreams the cognition that

® Shiokavartika—* Niralambanavada,” Shl. 107—8,
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we have must be accepted as being of the nature of Remem-
brance, for the simple reason that it is brought about by an
arousing of existing impressions ; this arousing of the impres-
gion being due to the Unseen Agency conducive to the
happiness or unhappiness of the agent. It is for this reason
that only that much of the previously cognised thing is
rememdered, during dreams, as would cause that happiness
or unhappiness to the agent for which the Unseen Agency
of his Karma would be ripe for operation at that moment.
This also explaius the fact why dream-cognition is not
always of the same precise kind as an ordinary waking
remembrance.

5. The above explanation of Dreams serves to set aside
the stock argument of the Idealist—* All cognitions must be
regarded as having no counterpart reality in the external
world,—because they are cognitions,—like Dream-cog-
nitions,’—because, as Prabhakara® points out,—

¢ We are justified only in assuming, from a well-known
effect, a cause that would make the effect possible,—and not
one that would destroy it; what we find in a dream is that
there is a cognition of an external object ; this effect can
justify us in assuming,~-not indeed the absolute non-
existence of the external object—but the real existence of
such an object ; as without this the cognition would be an
impossibility ; as a general law we know it to be true that
that without which something else is not possible, is the
cause of this latter from this it follows that the cause of
Dream-cognition is some object in the external world.’

The Idealistic argument is thus found to be untenable ;
because the corroborrative instance of ¢ Dream-cognition’
does not support the desired conclusion; as it has been
shown above that Dream-cognitions are not entirely
devoid of real counterparts in the external world.

®Brihati—MS, page 5 b,
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6. We have seen that Cogunitions are self-illumined;
the question now arises—what is that ‘illumination’ of
cognitions ? The explanation given by some people is
that the cognition is itself cognised by another cognition,
which latter is of the nature of Sensuous Perception, brought
about by the agency of the organ of ¢ Mind’, just in the same
manner as the perceptions of pleasure and pain. This
view of the perceptibility of Cognition has been put forward
by the Idealists; and it is thus explained by the Itijjuvimala
(pp. 54-55) :—

‘The cognition is perceptible ; no perception is possible
without form or colour; hence the form of dlue, &c. that
are perceived must belong to the cognition, and not to any
external object.’

This view has been repulsed by Prabhakara and his
followers.* Cognitions, says Prabhakara, can never be
perceptible ; this is what the Bhasya means by the passage—
¢ Arthavisaya hi pratyaksabuddhih, na buddhivisaya’ (page 9,
line 6); which means that it is the ofject that is perceived, and
not the cognition;—it is not the Perception that is perceived,
but the object. By this it is not meant that Cognition is
not cognised or known; it is cognised certainly, but cognised
only as cognition, not as something cognised—samvitfayaiva
hi samwvit samvedyad na samvedyalayd, says Prabhakara;
if it were cognisable as something cognised, then with each
individual cognition we would have to postulate Cognitions
ad tnfinitum. That is to say, the Cognition, even though
cognised, cannot itself form the phale (effect, object) of
another act of cognition—tasyam karmabhavo na yuktah;
hecause if it were an object of another act of cognition, it
would not be ‘self-illumined.” We cannot regard the cogni-
tion as altogether unkmown, as it is only when the cognition
is Znown, that the cognition of things becomes possible. What

® Prihati—MS. pp. 7 et seq ; Rijuvimala, pp. 54-61 ; Prakaranapcfichikd, p. 63
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therefore, we must admit is that the Cognition is something
that is self-cognised, and has its presence known by means of
Inference ; what we apprehend by means of Inference is not
any object, but only the presence of an object,—e. g., fire :—
napyanumdnad ripagrahanam, sanmatragrahyanumanambha-
vati, says Prabhakara. So in the case in question, all the in-
formation provided by Inference is that the Cognition is there,
and not that it is cognised ; the inference being thus formally
stated—*¢ the Cognitior exists, because we have the apprehen-
tion of its cbject.” In this manner, Cognition does come
within the purview of Inference, which is one of the ¢ means
of right knowledge’; and thus it is that Cognition 1s held
to be prameya ; but this does not make it samvedya. Prabha-
kara draws a subtle distinction between prameya’ and
s samvedya’ : the ¢ samvedye’ is that where the form or shape
of the object is manifested and apprehended; and this
can occur only in the case of objects perceived by the senses;
in the case of ¢ prameya,’ on the other hand, it is not necessary
for a form or shape to be present in consciousness ; thus as
having no form or shape, Cognition cannot be ‘samvedya’
(and hence also it cannot be perceptible) ; but as having its
presence apprehended by means of Inference,—which is one
of the ¢ pramanas ;—it has to be regarded as ‘ prameya.’

7. The above view has been accepted, to a certain
extent, by Kumarila and his followers also. The Shastradipika
(p. 37) explains—(1) that the Perception of a certain thing ends
not in a further cognition of that perception, but in the
aparoksya or prakatatd, direct apprehensibility, of that thing;
and (2) that every act of DPerception involves a certain
relationship between the perceiver and the perceived,—the
former being the agent, and the latter the object of
that act; this agent-and-object relationship is not pos-
sible without some activity on the part of the agent; hence
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the presence of this relationship leads to the inference
of its invariable concomitant,—viz., the action of the agent ;
and 1t is this action that, in the case of knowledge, is
known as ‘cognition’; and it has been shown to be
inferable from the relationship between the cognising self
and the cognised object,—¢ Manasapratyaksagamyor’ thena
sah@tmanak sambandho Jhananikalpayatiti ramaniyam, says
the Shastradipika (pp. 37-38).

8. 1If all Apprehensions are valid, then there arises the
question—How to account for doubtful and wrong cognitions ?
These certainly, it is argued, are not valid ; and yet they are
cognitions. (1) In answer to the above, it is pointed out
that the object of a cognition is that same thing which is
presented to consciousness by it; and thus in the stock
example of the wrong cognition—¢this is silver'—what is
presented to consciousness is the silver, and it is this that is
the object of the cognition,—and not the shell, which does
not enter into the cognition at all; for this reason the
judgment in question is not found to fulfil the conditions of
the wrong cognition, which has been defined as ¢ the cognition
of a thing in something that is not that thing’—* atasmin
fadbuddhik’ (Prashastapida p. 177), ¢ tagabhavavati tatpra-
karakom jianam’ (Nyayamuktavali); because in the case in
question we find that it is not the shell that is cognised as
silver ; but as » matter of fact, the shell is not cognised at all ;
what is cognised is the silver. This sounds rather subtle ;
but its truth cannot be denied ; to say that it is the shell
that is cognised would not be true to fact. What happens
in the case is that, though the object present before the eye
i3 the shell, yet, inasmuch as the perceiver fails to notice
the distinctive features peculiar to the shell, and notices only
those features that are common to the shell and the silver,
he fails to apprehend the difference between these two
things ; and this gives rise to his cognition of silver—this

ey
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cognition thus being due to the non-apprehension of the
difference between silver and the object before the eyes. The
ide=, of silver also, comes to his mind by the force of memory,
which is aroused by the perception’ of the properties common
to the shell and silver; though the silver is remembered,
it is not remembered as ¢ that '—something perceived in the
past—which would have sufficed to differentiate the ¢ that
silver’ of the past from the ¢this thing’ before the eyes,
—the non-perception of ‘that’ being due to a certain
weakness of the mind; thus then the apprehension of
silver in the judgment ¢ this is silver’ cannot but be regarded
as an act of memory. The silver not being actually before
the eyes, cannot, be regarded as perceived; nor are there
any factors available to bring about inferential or other kinds
of cognition of it. Though the judgment in question is thus
found to partake of the dual character of remembrance and
direct apprehension, and as such, differs from the ordinary
valid cognition of silver (which is wholly apprehension),—yet
in actual experience, it is not cognised as so different ; and
this for the simple reason that, just as in the case of real
silver, the thing perceived is not cognised as different from
‘silver,” so in the case in question also. Thus in actual
experience, there is found to be no difference between the
‘right’ and the ‘wrong’ cognition of silver ; specially as both
equally give rise to the same kind of activity on the
part of the agent,—in both cases he stoops to pick up the
thing.

The Bhatta view* on this point is not different :—in so far
as the judgment ¢ this is silver’ involves a cognition per se, it
is valid,—it is quite valid for the cogniser at the time that he
has the cognition; that it is sublated or rejected by subse-
quent experience is another matter; the subsequent ex-
perience must be regarded as destroying the validity that

® Seo Shlokavartika—Sutra 2. Shl. 53 et. seq.
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belonged to the cognition as cognised ; says the Shastradipika.
(page 15, 1. 16).—

Tasmil svalalpramapyam praptam arthanyathaivakarana-
dosajranabhyamapodyate ityavashyam angikarfavyam ;—

And again on p. 31, 1. 5.—

Yatra prayatnenauvisyamine karapadoso badhakajianam
va nopalabhyale taf pram@nem itarachchdpramanam.

(2) In the case of the cognition of conch as yellow,
what occurs is this :—There is a real yellowness that is
perceived,—that belonging to the bile affecting the eye;
the whiteness of the conch fails to be noticed on account of
the disease in the eye; so what is perceived is the conch
without any colour, and also the yellowness without the object
to which it belongs; and thus a colourless object and an
objectless colonr being perceived at the same time—both
these perceptions being quite valid and correct so far,—
what more natural than that the two perceptions
should coalesce, and present to consciousness the yellow
conch? And even when picked up the conch 1is
found to be yellow; and thns in this cognition we find
nothing that could make it a wrong cognition; in fact the
man himself can regard the apprchension as wrong only
when he knows of the disease in his eye (the ¢ karanadosa’
of the Shastradipila).

(3) In the same manner, when a person suffering from
bile fecls sugar to be bitter, what happens is that he fails
to feel the swectness of the sugar, which he feels to be
tasteless ; but lie feels the bitterness of the bile in his mouth ;
the two coalescing present to him the sugar as bitter.

(4) In the case of a person seeing ‘two moons, the
rays of light issue from the two cyes, at different times, and
of different kinds; and so it is only natural that two images
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of the moon are imprinted on the retina, and hence present-
ed to the man’s consciousness. Thus in this case also, there
are two distinct perceptions; but as the interval of time
between the two is subtle, the two coalesce and give the
idea of ‘two moons’.

(5) Where we mistake one direction for the other,
the real direction is not seen; and the other quarter is
remembered ; and here also the wrongness lies in this remem-
brance, and not in the apprehension; as there is no apprehen-
sion at all.

(6) In Dream-cognition also, even though things are only
remembered, yet they appear as if they were actually apprehend-
ed at the time; and what occurs is that the factor of having
been apprehended at some previvus time is lost sight of ; and it is
this last factor only that differentiates what is remembered
from what is apprehended ; then as regards the agency that
excites or energises the impression,—the energising of which
is needed for all Remembrance,—this is supplied by some
‘Unseen Agency’ which guides the percipient or dreaming
souls in their earthly sojourn. If the time during which
the man sleeps is one at which he is destined to experience
pleasure, the unseen ageucy of his destiny awakens the
impressions that bring to his mind pleasant memories; and
so for pain also. This accounts for the fact that dreams are
sometimes pleasurable, and sometimes painful; this pleasure
or pain, so for as the actual feeling is concerned, is as real
as any that is experienced during waking consciousness.

This view of Dream-cognition is thus supported by
the Shastradipila (p. 89, 1. 10 et seq.}) :—

‘In dreams also, what is cognised is the external object
perceived elsewhere, and presented to consciousness during
sleep by an Unseen Ageney ; the cognition is quite valid, so
far as the object is concerned; the wrongness or invalidily
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comes in only when it is regarded as something actually
apprehended at the time, and not as only remembered ; and the
cause of this lies in such discrepancies as are dueto sleep;
thus the invalidity pertains only to the accessory details;
and not to the cognition per se.’

Thus then, we find that wherever we have actual
apprehension or cognition, there is nothing ‘wrong,” and that
the mistake comes in ouly when some factor of Remembrance
creeps into the Cognition ; consequently none of the so-called
¢ wrong ’ Cognitions militate against the self-validity of Cog-
nitions.

9. As regards Doubtful Cognitions—e. g. ‘Is this a
pillar or a man?’—what is actually perceived is some 0b-
ject endowed with the quality of fallness; and this is quite
valid so far; this perception of {fallness then reminds the
man of a number of tall things,—the pillar, the man, the
tree, and so forth ; then it is that there comes the doudt as to
whether it is this or that particular thing ; thus in all Doubt-
ful Cognitions there are two remembrances involved ; there is
not only one act of apprehension ; so this also leaves untouched
the ¢ self-validity ’ of Cognition.

Section (2).
DirrerENT KINDS OF VLD COGNITION.

Sub-section (1)—Perceptlion.

1. “Valid Cognitions’ have been divided into five
classes:—(1) “Pratyaksa’, Sensuous, (2) ‘ Anumana’ Inferential,
(2) ¢ Shastra,” Scriptural, (4) ¢ Upamana’, Analogical, and (5)
Arthapatti, Presumptive. Prabhakara does mnot accept
¢ Abhava, Non-apprehension, as a pramana, as Kumarila
has done. (S¢e below, under subd-section 6).

2. DPrabhakara defines ¢ Pratyaksa’ as s@ksaf pralitik,
direct apprehension,—pertaining to the apprehended object, to
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the apprehending person and to the apprehension itself ; that is
to say, in each act of Perception the idea of each of these
three enters as its constituent factor. This distinctive view of
Prabhakara has been called the Triputipratyaksavada.’
We shall take up each of these three factors separately.

3. (a) Direct Apprehension pertaining to the apprehen.
ded object proceeds directly from sense:contact. Of sense-
organs, these are siz, according to Prabhakara,* and also
according to Kumarilat. These are :—the Nose for the scenting
of smell, the Eye for seeing colour and form, the Tongue for
perceiving tastes, the Skin for sensing touch, the Ear for
apprehending sound, and the Internal Organ or Mind, for
the perceiving of such purely mental states as those of
pleasure, pain, and the like.

In connection with the Sense-organs the Prabhakara
raises{ some interesting questions—How do you prove
the existence of these organs? What reasons are there for
postulating the number as siz only? In course of this
enquiry, we have a highly interesting and closely reasoned
analytical proof of the existence and number of Sense-organs.
As a matter of ordinary experience, it is found that our
cognitions of things are not everlasting,—but appear at only
certain times ; being ephemeral, they must have some cause ;
every effect has two kinds of causes,—the material cause
to which it owes its material composition, and the immaterial
cause, which, in most cases, takes the form of certain circum-
stances or qualities, which, in proximity with, and through,
the material cause, help in the bringing about of the effect;
for instance, the material cause of the Jar consists of the
earthenware particles that compose it ; and the conjunction
of these particles constitutes its smmaterial cause. The

# Pralaranapafichika, p. 52 ;
T Shastrad pika, p. 21.
1 Prakaranapaichika p. 52 et seq.
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immaterial causes of an effect may subsist either in its
material cause, or in the material cause of that material
cause ; e. ¢., in the.case of a new form of smell being produced
in a substance by fire-contact, this contact, which is the
immaterial cause of the smell, subsists in that substance itself
which is put in the fire, and in which the smell is produced ;
whereas in the case of the colouring of a white piece of
cloth, the colour of the yaruns, which is the cause of the colour
in the cloth, subsists in the yarns which form the material
cause of the cloth. Now then, in the case of Perceptions,
we have the cognising soul as the material cause ; and we
have to find its immaterial cause; this latter cause cannot
subsist in the cause of the soul; as the soul, being eternal
has no cause; hence it must subsist in the soul itself ; further,
as it is only a quality that can subsist in substances, it
follows that the immaterial cause of percepfion must be
a quality. Then again, we know that Perception, which is a
particular kind of Cognition, 18 a ‘gpecific’ quality of the
soul, and also that, for sucha quality belonging to eternal
substances, the immaterial cause must be in the form of
contact with some other substance, e. g., the colour pro-
duced in the earth-atom has, for its immaterial cause, the
contact with fire; from this it follows that Cognition
must have for its immaterial cause, its contact with some
other substance now; and inasmuch as we have nothing to show
that this other substance is something inhering in yet another
substance, we conclude that the substance whose contact
would be the immaterial cause of Cognition must be one
that has an existence independent of other substances. Of
such independent substances, there are two kinds :—(1) those
that are all-pervading in their character, e. g., Time, Space,
&c., and (2) atom. It isa well-known fact that no contact (which
by its very nature must be ephemeral) with an all-pervading
substance is possible; as these substances are in permanent
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contact with all things; and hence they cannot be said to
come into contact with anything; nor can their eternal
contact be the cause of anything ; as being eternal it could
bring about only eternal effects, whichis a contradiction in
terms. From all this it follows that the contact which is the
immaterial cause of Cognition must be one that subsists in
something atomic; the contact of atomic substances is
brought about by the action—motion—of the atoms them-
selves; they can move up to one or more substances, thereby
creating so many contacts for themselves, one after the other.
This atomic substance again must reside in the body ensouled
by the cognising soul, as none other could contain the
substratum of the immaterial cause of the cognition of
which that soul is the material cause. The action of this
atomic substance in the body—tending to bring about the
contact—is due to its coming into contact with the soul which
(in every act of cognition) puts forth an effort towards the
cognition. The only atomic substance that fulfils all these
conditions is the manas or mind. This manas, alone by itself,
brings about such effects as cognitions, pleasure, pain,
desire, aversion, effort, and so forth ; it brings about remem-
brance when aided by impressions left by past cognitions.
Thus then we have arrived at the conclusion that the manas,
or mind, is an organ whereby the Soul obtains such cognitions
as those of pleasure, pain, &c. The mind however by, itself,
1s found to be devoid of any such qualities as colour, smell,
&c.; and as such it cannot lead the soul to experience or cog-
nise these qualities ; hence for this it stands in need of such
other organs as may be characterised by these qualities; for
the cognition of colour the mind will need the aid of an
organ of which colour is the distinguishing quality; for the
cognition of smell, the help of an odorous organ; and so on
with the cognition of touch, sound and taste. Now then



36 Prapairara MiMamex,

we know that the organ which has colour for its distinctive
quality must be one composed of fe¢jas or light; as colour is
a feature of light ; and this proves the existence of the luminous
organ—the Bye,—for the cognition of colour; similarly the
organ with smell as its distinctive quality must be composed
of earth ; as it is to the earth that smell belongs; and this
proves the existence of the earthy organ—the Nose—for the
cognition of smell ; the organ qualified by taste must be of
the water, as it is to the water that taste belongs ; this proves
the existence of the aqueous organ—the Tongue—for the
cognition of taste; the organ qualified by Sound must be
composed of the akasha, as it is to the @kasha that sound
belongs ; this proves the existence of the @ka@shic organ—the
Ear—for the cognition of sound; and lastly, the organ
qualified by touch, must be of the air, to which touch belongs;
and this proves the existence of the airy organ—the Skin—
for the cognition of touch.

The contact of the Mind is regarded as a necessary
factor in the perceptions by means of all these sense-organs ;
because of the fact that even when the object to be perceived
18 in close contact with the organ coucerned, it fails to be
perceived, if at the same time the organ also is not in contact
with the mind,—i.e., if we are absent-minded. Thus in the
case of all these there are four contacts necessary—(1) that
of the object with the sense-organ, (2) that of the distinctive
qualities of the objeot with the sense-organ, (3) of the
sense organ with the mind, and (4) of the mind with the soul.
In the perception of pleasure and such other purely mental
states, on the other hand, only two contacts are necessary,—
that of the pleasure with the mind, and that of the mind
with the soul. ‘

As regards the object apprehended by perception, it has
been classed under three heads :—(1) Substances, (2) Jaii or
Class, and (3) Qualities. To the first category belong only
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such substances as are tangible and of sufficiently large dimen-
sions,—[substances other than these being imperceptible],~
partaking of the nature of Earth, Fire, Water, and Air.. To
the third category of ‘Qualities’ belong such qualities as
Colour, Taste, Smell, Touch, Number, Dimension, Separateness,
Conjunction,Disjungtion, Priority, Posteriority, Pleasure, Pain,
Desire, Aversion and ' Effort,—all of- which are perceptible.
How the Class is perceptible. we shall explain later on. (See-
tion 4, para. 7.) : : -
- 4.. As regards the third factor entering into Perception;
—that is the A pjmrehension itself,—it - Has - been - divided into
two classes —(1) Suvikalpoka, determinate or concrete, which
pertains-to, and has for it§ object, ‘the thing along with its
distinetive propertiesy and- (2) Nirvikalpaka; non-determindte
or abstract, which pertains:to, and lras for its' object, the
thing-in-itself, im its pure unqualified form. .As a matter of
common experience; we find ‘that when an. object is firat
perceived,—be it & substance, a‘quality, or a class—it is per-
ceived in its own pure form, free from all distinctive features
that it may possess; our own experience.is the sole criterion
and authority for the view that whenever an object comes
within the range - of 6ne of our sense-organs, and our mind
is not absent, we- perceive the. object ifself alone, entirely
apart: from all such characteristics as differentiate 1t from
other objects 'l'his,view—,isﬁrsu;pported_ by Kumﬁrila.-.valso,
who says*— , U . Lo : .
‘The cognition -that appears first is a mere alochomd
or simple perception, called non-determinate—pertaining to
the object -itself pure and- .simple, and resembling . the
cognitions that the hew-born infant has of things: around
himself.’ : : S : :
But with’ regard to the exact® nature of the ob]ecb
perceived by the non-determinate Perception, Prabhaka.ra 8

”bhlolxamrl‘z/m bu 4, Shl. 112
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view is somewhat different. He does not accept the
Bauddha view that it is the mere ¢ Svalaksana’ or ¢ specific
individuality’ of the thing that is apprehended by it; and
his reason for rejecting this view is that, as a matter of fact,
into the Non-determinate Perception there does enter the
factor that pertains to the ‘genus’ or *class’ to which the
object belongs. Herein also lies the chief difference of the
Prabhikara from the Bhatta view, according to which
latter,—‘in this Cognition neither the genus nor the
differentia is presented to consciousness; all that is present
there is the Individual wherein those two subsist.’* Nor
does Prabhakara accept the view that it is only the
class-character that is apprehended ; because he finds that
after all, the object is apprehended as an individual, and not
merely as belonging to & class. Having rejected these two
extremes, Prabhakara strikes the ¢golden mean’ and holds
that what is apprehended in the first, or non-determinate,
stage of perception is both the class-character and the
specific individuality,—but with this difference that, inas-
much as no other object has as yet entered into the
apprehension, the thing is not apprehended as actually bemg
an individual belonging to a definite class; because a thing
can be cognised as an ‘individual’ only in comparison with
other things from which it differs in certain well-defined
characters ; and it can be apprehended as ¢ belonging to
a class’ only when found to possess certain characteristic
features in common with some other things ; and so itfollows
that so long as no other thing has presented itself to
consciousness, even though what is apprehended is actually
an individual belonging to a class, yet this mixed character of
the thing cannot be fully comprehended until some other
things have entered into the cognition; until when the
apprehension remains ‘non-determinate.’

" e Shiokavartika, Su. 4. Shl. 113.
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As regards the other kind of Perception, the
Savikalpaka or Determinate,—it follows in the wake of the
above-described Non-determinate Perception, and apprehends
the same object as actually being an individual possessed
of certain well-defined specific features peculiar to itself,
and also of certain class-characteristics in common with
other things, and thus belonging to that ¢ Class.” The object
in contact with the organ of perception is only one individual
thing, and no other things ; and as such it may be question-
able how the perception can apprehend it as an individual,
§c., §c.,—which presupposes the apprehension of things
other than the one in contact with the perceptive organ;
but the fact is that the real apprehender is neither the
Perception, nor the Sense-organ, but the Soul, which, by its
very nature, apprehends all that can be apprehended; and
hence what happens is that, just after the Soul has had the
non-determinate perception of the thing, there come to his
mind those other things also—those from whom it differs
and those with whom it has certain characters in common ;
and this accounts for the aforesaid mized character of
Determinate Perception. It would thus seem that according
to Prabhakara, in every Determinate Perception there enters
a factor of Remembrance,—as the other things are held to
present themselves before the soul by reason of the impres-
ston that it has of those things. It may be due to this
element of Remembrance entering into Determinate Per-
ception that the Logician* has qualified his definition of tbe
valid Perception by the word ‘avyapadeshya’ which, for all
intents and purposes, may be regarded as synonymous with
¢ Nirvikalpaka’ or ¢ non-determinate’ ; as Remembrance is not
valid cognition, the Determinate Perception could not very
well be regarded as valid. But this view of the non-valid
character of Determinate Perception has not been accepted

®*Nyaya-Si, 4.
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by Prabhakara ; he asserts that the Determinate Perception,
even though apprehending the same thing as that appre-
hended by the preceding Non-determinate Perception,—is yet
a valid cognition ; inasmuch as it also apprehends certain
such factors as did not enter into the Non-determinate
Perceptio»n; as for the element of Remembrance entering
ito Determinate Perception, it  has to be noted that
that element does not pertain to the thing perceived, but to
those other things with which it has certain characters in
common, &c., &c.; and this cannot vitiate the validity of any,
cognition of the thing itself. .

The Bhittas also accept both the Non-deterlmnate and
the Determinate Perception to be vahd (Shqsgfrqthz{ca,
pp 22_23) ; e

- (d) The second factor em;ermg 1nt0 Perceptlon s’

the a,pprehender . (see § 2,)—the third being the ‘appre~

hension *,itself (already described under § 4). In all cognis

tions,—be they either Direct Appreliension or Remembrance,~

the ‘apprehender’ always appears as a constituent -factor;

so long as the apprehending soul does' not.become manifest,
there 1s no apprehension at all; because all cognitions are

in the form ¢ I know.” It must be admitted, therefore, that
whenever anything is cognised, it i§ cognised along ' with

the cogniser himself ; and the cognition of the Soul is always
of the mnature of direct Apprehension; even when the
cognition of the object is inferential or verbal, that of the
cogniging Soul is in every act of cognition, purely percep-
tional, or direct, obtained through the agency and contact
of the mind. The third factor—that of ¢apprehension’
itself—is always self-cognised, by direct apprehension (see
ahove, sec. 1, § 6); even the inferential cognition is cogmsed
by itself directly.

p—
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6. Though all these three factors enter into Percep-
tion, yet there is this difference that, so far as the appre-
hender and the apprehended object are concerned, these
are something different from the apprehension; while
the apprehension is non-different from itself. The reason
for this lies in the very nature of things. The apprelwnszon
being of the very nature of light, illumination or manifestation,
does. not stand in need of any other thing to manifest 1t, or
make it apprehended ; it is therefore self-apprehended; the.
apprehender and the object, on the other hand, are not of the
nature of .light; hence for their manifestation, these two
require something different from themselves, which is of the
nature of light. That the apprehending soul and the object
are not of the nature of light is proved in the following.
manner :—As a matter of fact we know that in the waking
state both the apprehender and the ofject appear in the
apprehension ; but neither of these really appear during.
deep sleep (as a rule there is no apprehension); and yet it
cannot be denied that thgy are there all the time; for if the
apprehender were not there, how could we have any remem.
brance of dredms appearing during sleep? If then, the
apprehender were of the nature of light, Te ‘would ‘be manis:
fested during sleep also; the mere fact therefore of his
existing at the time, and yet not being manifest to consei-
6usness proves that he is not of the mnature of light, which
is always self-manifest. The case of the Apprehension itself
is totally different ; whenever and wherever 1t exists; it is
self-manifest and self-apprehended and it is thus neither
like the apprehender nor like the object,—both of which are
never apprehended except by the appr chension.

7. As regards the question of the ¢ Pramana’ and
¢ Phala’ as . pertaining to Perception,—Prabhakara holds
that if the word ¢ pramana’ be taken to mean that which s
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validly cognised,—that is, the valid cognition itself,—then
it is the valid cognition that is the pramdne;’ and in that
case, the ¢ phala’ would be either the acceptance or rejection
by the agent of the object perceived, or his tndifference
towards 1t,—these three being the attitude taken up by the
perceiver towards the things that he perceives. If, on the
other hand, the word ‘pramana’ is explained ag °that by
which something is validly cognised’, i. e. the means of
valid cognition,—then the name °pramans’ would apply
to the contact of the soul with the mind (which 1s the ele-
ment common to all cognitions) ; and in that case, the cogni-
tion itself would be the ¢ phala’. So also, in the case of the
name ‘ pramdnae’ being applied either to the perceiving sense
organ, or to its contact with the mind,—in all these cases,
the cognition itself would be the ¢ phala’ or ¢ result’; as all
these agencies operated towards the accomplishment of that
alone.

Section (2)—=Sub-section (2).
INFERENTIAL COGNITION.

1. “When a certain fixed or permanent relation has
been known to subsist between two things,—if we per-
ceive any one of these things, we have an idea of the other
thing ; and this latter cognition is called inferential’ (Shabara-
Bhasyu, page 10). That is to say, the cognition of the
permanent relation between two things helps in the Inferen-
tial Cognition by affording to the agent the idea of the other
member when one member is cognised; when the observer per-
ceives a certain thing, and remembers the permanent relation
that it has been known to bear to another thing, the recalled
idea of the relation presents to the mind the apprehension
of the other member of the relation; and to this apprehen.
gion is given the name ‘Inferential Cognition’ (Prakarana-
pasichika, p. 74). -
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9. There is a difference of opinion as to the character
of the relation upon which the Inference is based. The
Prabhakare view is that this relation must be one that 1ig
unfailing, ever true and permanent; as that which
subsists between the cause and its effect, between the
whole and its part, between the substance and its qualty,
between qualities inhering in the same substance, and so
forth; for instance, between fire and smoke, between the
class and the individuals forming that class, between earth
and smell, between the taste and colour of a fruit. It may
be noted that it is the smoke that bears the relation to the
fire, and not vice versa ; as there can be fire without smoke,
though there can be no smoke without fire. This view of
the relationship is also accepted by the Bhatta (Shastradi=
pika, p. 41),

3. The next question that presents itself is with regard
to that means of knowledge by which we have obtained the
valid cognition of the permanent or unfailing character of
the relation in question :—This cannot be cognised by Per-
ception, which is operative only with regard to things in the
present, and in contact with the sense-organs. Nor could
it be cognised by Inference or Presumption, as both of these
also would, in their turn, depend upon like relationships ;
which would thus involve a regressus ad infinitum. Nor lastly
could it be cognised by Perception obtained through the
agency of the mind alone; as if the mind alone by itself were
to bring about the cognition, then people would become
omniscient, as there could be no limitations to the working of
the mind, as there are in that of the other organs of percep-
tion. The question is thus met by Prabhakara :—As a
matter of fact, between fire and smoke, all the relations,—of
contact or of other kinds,—are perceived by the sense-organs;
the relations being apprehended as qualifications pertaining
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to the things (fire and smoke), which also are perceived by
themselves ; the particular time and place also are perceived
as mere qualifying adjuncts of the things ; thus the fire and
the smoke are perceived as qualified by a certain qualifying
relation and by specifications of time and place.  The next
step in the process is the recognition of the fact that, while in
some cases, I'ire is bound to be. goncomitant with smoke,
there ‘are instances where it is not so; this gives rise to the
convietion that the relation of fire with smoke is not constant,
but qualified by specifications of time and place; as for
smoke, on the other hand, it is never found apart. from fire
and- this. gives rise to the conviction that. smoke is always
(invariably).' concomitant with fire,—the relation of smake.
with fire being thus recognised as constant. After this con-
viction has dawned on the mind, all that is needed for the
forthcoming inferential cognition of fire is the apprehension
of the mere ex1sbence of smoke ; for which apprehension alone
there is need of the operatlon of a means of knowledge ;
as when once its existence has been apprehenaed the idea
of the connection and presence of fire follows naturally from
the. preconcelved notion of the relation between the two
bemcr of a permanenb character. Thus then, all that 18
needed for the appearance of the inferential cognition is
supplied by Sensuous Perceptlon itself. This view is
open to the objection that, by the above explanafién, the
cognition of smoke would include within itself the cognition
of ﬁre also; and thus there would be nothing left unknown
to be . cognised by the resultant inferential cognition; and
this last would therefore cease to be  pramana’ or *valid’
éognition. This objection would bave had some
force only if ¢ pramana’ had been defined as that which
affords cogaition of something not known ; as a matter of fact
however, the Pmbha/uam, does not ‘make this a necessary’

character in ‘pramana’, as we have seen above, where
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pramina hag been defined simply as ¢apprehension’; and
certainly the cognition of fire following upon the cognition of
smoke 1s ¢ apprehension’. Then again, as a matter of fact,
in all cases of Inferential Cognition, the Prabhdkara
argues, ¥ the previous knowledge of the relation borne
by the ¢subject’ to the ®probans’ is absolutely neces-
sary ; and so the inferential cognition must always pertain
to things already known. Then the reason why inferential
cognition does not appear with regard to each and every
thing that we know is that there can be no cognition of any
sort unless we wish it; and as in a case where all that we
wish to know of a certain thing is already known by other
and more simple meansof knowledge,—there is no occasion
for us to recall to our minds the various relations borne by
the thing; and heunce, the idea of the relation not being
before the mind, no inferential cognition ensues.

The Bhittas, however, who accept the necessary relation
between the cognitions of fire and smoke, as above explained,
along with the view that the character of being a cognition of
something not alreadyknown isa mnecessary factor in pramana,
regard this explanation of Prabhikara as an uncalled for
ignominious retreat. They argue that even though it is true
that the smoke is seen,—and the perception of smoke carries
with it the vague generic idea of fire as related to the smoke,
—yet the final object of the ultimate inferential cognition
is not one that is already known, inasmuch as the perception
of smoke does not involve the cognition of the presence of the
firein the mountain ; and it is this qualified fire (and not
merely fire in general) that forms the object of inferential
cognition. The Bhattas lay stress upon this fact,—mnot with
a view to lend support to the Prabhiakara, but—because
they regard it asa necessary eloment in all pramanda, that
the object should be something not already known.

*® Prakaranapafichika, p. 76.
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4. The very definition of Inferential Cognition serves to
indicate all the more important of the ¢ Defective or Fallacious
Probans.” (1) For instance, the condition that ¢the relation
between the two factors should bs one thathas heen previously
known’ precludes the ¢ asadhirana’ or Too Specific Probans ;
that is to say, the character that belongs specifically to the ¢ sub-
Jject’ of the inference alone cannot form the basis of any valid
inference; because such a character could not have been known,
anywhere else; and thus this character along with the
¢subject’ could never be known as related to any third object;
and yet it is the relation with this third object or character
that forms the essence of an inferential conclusion. E.g., the
Earth is related to ¢ Odoronsness’ by such a peculiar relation
that that relation cannot point to the Harth in
relation to anything other than ¢Odorousness.’ (2)
Then again, the condition that ‘there must be relation
between the two factors’ precludes the ¢ Badhita’ or Ann-
ulled Probans;e.g.when the eternality of word is sought
to be established on the basis of its being an effect, we find that
no positive relation is possible between the character of
‘eternality > and that of ‘being an effect’, the two being
entirely contradictory characters; for this reason the in-
ference of ‘eternality’ in this case canuot be valid. (3)
The mention of the condition that ¢the relation
should be permanent or wunfailing’ precludes the © Sadharana
or Too Wide’ Probans. Il.g., when the ¢ cternality * of the
word 1s sought to be proved on the basis of its deing cognis-
able, it is found that the relation between °¢eternality’ and
¢ cognisability * is not permanent, inasmuch as there are many
things that are cognisable without being cternal ; and thus this
relation cannot lead tothe valid inference of eternality. (4)
The condition that ‘one factor of the relation (which
18 to be the probans) must be perceived in order to give rise to
the inferential cognition precludes the ¢ Asiddha or Impos-
sible, or Unknown Probans. I.g., when the perceptibility of such
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things as Dharma and Adharma by the Buddha is sought
to be proved by his ¢omniscience’,—it is found that, inas-
much as this ¢ omniscience’ hias never been perceived, it cannot
lead to any valid inference. Apart from these principal
¢ hetvabhasas,” the Prabhakara does not accept any other.
For instance, it has been lheld by the Logician and others
that the Valid Infcrence must be one that has no counter-
mference vitiating its validity; e.g., when the imperceptibility
of Air is sought to be inferred from its colouilessness, this
1s found to be opposed by an equally strong inference of the
perceptibility of  Air from its fangibility; and thus the
validity of each of theso inferences is found to be vitiated
by the other; to such a fallacious inference, they give the
name *“Safpratipaksa.’ This view the Prabhakara does not
accept ; for the reason that, it is not possible for two mutually
contradictory characters —[which are held to be the probans
in the two contradictory inferences]—to subsist in any one
‘subject’; for instance, in the case cited, it is not possible for
Air to be colourless and at the same time tangible ; as what is
tangible can ever be entirely devoid of colour ; hence it is only
one of the two inferences that is realinference; the other cannot
be so. Really contradictory inferences are possible only in
regard to substances whose real character is not known;
and in such cases of course no inference is possible ; and
this for the simple reason that the requisite definite know-
edge of the two factors of the ¢ relation’ is not available.

5. The object of inferential cognition is of two kinds—
(1) the gristasvalaksana, that whichhas had its specific charac-
ter perceived, and (2) the adristasvalaksana, that which has
its specific character not perceived. To the former class
belong all such ordinary things as fire and the like; and to
the latter such super-sensuous things as the capacity of things
and the like. In the case of the latter, though the ‘speci-
fic character ’ may not be actually known, yet itis possible
for ug to cognise its permanent relation with certain factors;
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and, through that relation, to get at the inferential cognition ;
for instance, even though we do not actually perceive the burn
Ing capacity of fire, yet we can infer its presence from
seeing its effects, on the basis of the general relation subsist-
ing between the effect and its cause.

6. As to what is the ‘pramapa’ and what the ¢result’
of inferential cognition, we have to accept what has been
said with regard to Perception. That is to say, if we
regard ¢ pram@pa’ as synonymous with ©valid cognition’
(pramiti),—and hence ¢ Anumana’ as synonymous with ‘in-
ferential cognition’ (anwmili),—then what is anumana’ is
the cognition of fire proceeding from the mind-soul contact
as influenced by the perception of smoke; and the *result’ in
this case would be the acceptance or rejection of the cognised
thing by the agent. 1f however we explain ¢ pramana’ as that
by means of which valid cognition is obtained,—and hence
¢ Anumiina’ as that by means of which the valid inferential
cognition is got at,—then, in that case, the ¢Anumana’
(pramana) would be (1) the mind-soul contact; and the
apprehension of the relation between the factors of inference,
as along with the perception of one of these factors, would
form the ¢ procedure’ of the cognitive (inferential) process ;
and the ¢ result’ in this case would be the inferentias cognition
itself. If however, the ‘means’ or ‘instrument’ be regard-
ed as that which is the most effective (sadhalkatama) in the
bringing about of the result, then the perception of the
probans (smoke) would have to be regarded as the * Anumana’
(pramana) ; as it is this that is most directly and immedi-
ately effective in bringing about the inferential cognition.

7. There are two kinds of Inference—(1) ¢svartha’,
Jfor one’s own sake, and (2) ¢ pardrtha’ for the sake of another ;
in the former, the inferential cognition is deduced for one’s
own benefit, from the premises recalled to the mind ; and -
the latter it is deduced for the benefit of another person,
from premises presented to him, ‘
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8. Asa rule, every inferential process consists of three
factors, technically called ¢ avayavas’; all these three are
implied in the definition of Inferential Cognition given above.
For instance,—(1) the condition that the cognition should be
valid, ¢ not sublated’, implies the Prafijii@, or ¢ Statement of
the Conclusion’; (2) that there should be knowledge of the
permanent relation implies the ¢ dristanta,’ the Major
Premiss, ¢ the statement of the corroborative instance’; and (3)
that the probans should be perceived implies the Minor
Premiss, or ¢ statement of the probans.” Some Logicians put for-
ward five ¢ factors’ for the inferential process,—adding to the
above three two more in the shape of the reassertion of the
premiss and conclusion ; the Bauddhas accept only two,
discarding the ‘ statement of the conclusion’, which, they
argue, is implied in the premisses themselves. Herein
appears to be the original source of the stock objection
against syllogistic reasoning,—that every syllogism involves
a petitio principit. 'The Bhatlas* accept the three adopted
by Prabhakara.

(1) By the ‘statement of the conclusion’ is meant the
pointing out of what is intended to be proved ; for inistance,
the proposition ¢ Word 1is eternal’; it is only when this has
been pointed out that we can ascertain the fact of the
inferential cognition being walid or mnot sublated; the
qualification not sublated’ serves to reject all such pro-
positions as are distinctly contrary to well-known facts
of experience.

(2) The ‘Statement of the corroborative instance’
becomes necessary, as it has to be shown to the other party
that there is a permanent relation between what is sought
to be proved and that by means of which it is to be proved ;
and this relation must be shown to exist in a case that is
well known to both parties ; for instance, when it is intended
to prove the presence of fire by the presence of smoke, the

® Shastradipika, p. 44.
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corroborative instance is cited thus—‘Wherever there is
smoke there is fire, @s in the kitchen’; instances that do not apply
to the case in question are regarded as wrong—* dristantabhasa’s
and older writers have divided the ¢ Wrong instance’ under
four heads :—(a) that which is not applicable to what is sought
to be proved; e. g., the case of the ¢ Airy castle’ cited to prove
the fact of word being produced by effort, i.e., non-eternal,
where it is found that the ¢ Airy castle’ itself 1s not © some-
thing produced by offort’; (b) that which does not apply to
the probans; e.qg., the case of tho ¢jar’ cited to corroborate
the argument that ¢ word is non-eternal, because 1t 18
incorporeal’ —where we find that the jar itself is mnot
incorporeal ; (¢) that which 1s applicable meither to the
probans mor to that which is sought to be proved; e.g., the
case of akasha cited in support of the argument that ¢ word
is non-eternal, because it .3 an effect’, where we find that the
ahasha is neither ¢ non-eternal > nor an ‘effect’; (d) that which
fails to establish the desired relation ; e.g., if the instance of
< kitchen’, in support of the presence of fire as proved by the
presence of smoke, were cited only in the form ‘like the
kitchen’, without recalling the relation between fire and

smoke.

(3) Lastly, inasmuch as Inferential Cognition has been
defined as that which follows on the perception of one of
the two factors between which a permanent relation is
known to subsist,—this perception of ome factor becomes
a necessary element in all inference ; and upon the assertion;
of this ‘the statement of the probans’ becomes necessary :
for instance, when seeking to prove the presence of fire by
the presence of smoke, it is necessary to assert the pro-
position  there 1s smoke in the mountain’; as without this
the conclusion cannot be rightly deduced. The ¢wrong’
Minor Premiss is that where either what it asserts is not
the factor bearing the permanent relation, or which fails
to denote that factor. )
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9. There is a difference of opinion as to the exact
order in which an inferential arcument should state the two
premises.  The opinion of Prabhakara is that there need
Leno hard and fast rule as to this order; because the
conclusion “there is fire in the mountain’ is established all
the same, whether we state the argument in the form—*(a)
there is smoke in the mountain’, and ¢ (4) wherever there is
smoke there 1s fire, &c., &e.’,—or in the form ‘(@) wherever
there is smoke there is fire, &e., &c.,” and ¢ (b) therc is smoke
in the mountain.” It is this freedom as to the statement of
the reasoning that does away with any necessity for the
["panaya and the Nigamana, the two additional propositions
that make up the ¢ five avayavas’ of the Logician.

10. Some writers hold that the purposes of the
¢ Corroborative instance’ can be also served by the Negative
instance, or an instance to the contrary; for instance, in
corroboration of the argument,— ¢ there is fire because there
is smoke,’—we can put forward the statement ¢ wherever
there is no fire there is no smoke.’ This view is not accepted
by the Prabhalara; because, he argues, as a matter of fact,
the probans can prove the conclusion only by force of its
rclation to that which is sought to be proved; and this
rclation can be asserted only by means of a positive instance,
and not by a megative one; even though in some cases, the
negative instance also may serve to point out the necessary
relation,—yet it can do so onmly indirectly, the process
thereby becoming more involved than if the instance were
stated in its positive form; hence in all cases, it is the
positive instance that should be put forward. The Bhatta*
alzo rejects the utility of the negative instance.

11. The discrepancies pertaining to the ¢ Subject’ of
the inference (paksa) are of two kinds:—(a) that it is
contrary to well-known facts of experience, and (4) that it

© Shastradipika, p. 48.
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has a qualification that is absolutely unknown. Thoge
pertaining to the probans have been explained above (§4);
and so also those pertaining to the ‘instance’ (§6). Those
pertaining to the °Statement of the Conclusion’ are—(a)
inexpressiveness or indefiniteness, obscurity, and () Non-
assertion. The ‘ renouncing of the conclusion ’ (pratijiahant)
does not come in here; inasmuch as one renounces his
position only when he finds it assailed by insurmountable
difficulties; and this is always due to some discrepancy in
the main reasoning, and not only in the ‘ statement of the
conclusion.’

SecrioN (2) —Sub-section (3).
Suistra—Scriptural or Verbal Cognition.

1. The Shashira—Seriptural, or Verbal Cognition—has
been defined as the cognition of something not before the eyes,
produced by the knowledge of words; Verbal Cognition thus
is that cognition of things imperceptible—. e., not cognised
by other means of cognition,—which proceeds from the
Mind-Sonl contact aided by the knowledge of sounds. The
¢gound’ meant here is that in the form of letters, these
alone being perceptible by the ear, and the name *sound’
being applicable to only what is perceived by the BEar. From
this it would seem that, according to Prabhakara, all sounds
heard are in the shape of some Iletter or the other,—there
being no such thing as mere ‘dhvani’ or indistinct sound.
Nor can the ¢ word’ be regarded as something different from
the letters composing it,—as might appear from the fact
that ¢ na-dz’ and “ di-na’, though containing the same letters,
are yet not perceived by the Ear as the same word. As
a matter of fact, in the case of such words also, it is only
the letters that are perceived by the Kar, the difference of
the word lying only in the order in which the letters are
pronounced and apprehended. Nor does the perception of
the word * @i-na’ contain a single act of perception; in fact
1t involves two distinct perceptions,—one of the °d:iZ and
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another of ‘na’; so that there iz a difference in the order
of the perceptions of the compoment letters of the words
also ; there are as many perceptions as there are letters in
the word; and the idea that the perception is one only is
due to the close proximity of the two perceptions. The
1dea of the ‘word’ however must be regarded as one only;
1s it is found to admit of the denotation of a single thing.

The comprehension of this denotation or meaning of
the word is not obtained through the sense-organs, be-
cause the organs perceive only the letters, which may be the
same in more than word ; and hence there can be no sensuous
perception of many words; from this it follows that it is in the
same letters themselves that there is a certain potency
which brings about the appreliension of the thing denoted
by the word composed of those letters. [t is {for this reason
that Prabhakara* has held the leiters to be the means

of verbal cognition.

The perception of each letter vanishes as soon as it
appears ; hence it is held that every verbal cognition leaves
an impression, which helps in the cognition of the next letter
in the word ; and so on, the impressions left by these letter-
cognitions combine with that left by the cognition of the
last lotter in the word, and thus bring about the idea of
the whole word which cxpresses the denotation. Each word
has thus to be regarded as having the potency of bringing
about the comprcheusion of a certain meaning. In a case
where, cven on the due hearing of all the letters of the
word, no meauing is comprehended, it las to be admitted
that some necessary auxilliaries are wanting. I'or these rea-
sons the conclusion is that it is the leifer that is the direct cause
of verbal cognition; and neither Perception nor Inference
can give us any idea of the word as apart from its cons-

tituent letters.

# Prakaranapuiichiled, pp. 87, et. seq.
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This view of the word is also accepted by the DBhatta,
according to whom—

‘The word is nothing apart from the letters’; and,—
¢ just as the various subsidiary actions of an elaborate sacrifice
combine to bring about the final result; so the various
letters composing the word combine to accomplish the
denotation of the meaning.” (Shashiradipika, pp. 70—71);
and again—

‘The order of sequence belongs, not to the letters, but
to the sounds; and through these latter, it is imposed upon
the letters that are manifested by the sounds; hence it is
letters alone that can be held to be ewpressive.” (Ibid. p, 73.)

2. The next question that arises is—what is meant
by the ‘artha’, ‘meaning’ or ©denotation’ of a word?
The ‘artha’ of the word is that which s denoted or
expressed by it, and ‘that which is denoted by the word’
is that to which it bears a relation independent of, and not
related or established by, any human agency—this rela-
tion being that of the denoter and denoted, 1. e., the
denotative relation. Even though we do not comprehend the
‘meaning > of the word when we hear it for the first time,
yet it cannot be denied that the denotative potency of the
word is something that belongs to it by its very nature. When
we are listening to a conversation between two elderly
persons, and fail to comprehend the ‘meanings’ of words
used by them, there arises an uncertainty in our minds as
to whether or not the words are expressive of any ‘mean-
ings” at all ; we proceed to reason in our minds that if the
words were entirely inexpressive they could not convey sense
to the person to whom they are addressed ; while from his
behaviour it is clear that he does derive the idea of some-
thing out of the words, and yet if the words are really
expressive, how is it that they do not convey any meaning
to ourselves ? The only explanation for this apparent anom-
.aly must lie in the fact that in the person to whom the words
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are addressed there is something, some peculiar power, which
is wanting in ourselves; this power must be in the shape of
the knowledge of what is denoted by the word,—it 1s such
power alone whose presence in the man is indicated by his
behaviour ; we can have no idea of the man having the
knowledge of any sasnkefa or ¢Convention’ bearing upon
the denotativeness of the word (i. . some such conventional
law as that ‘this word denotes this meaning,” upon which some
philosophers base the denotativeness of words); until we are
ourselves cognisant of the meaning of the word we cannot
form any idea of any such law bearing upon it; as the
knowledge of the law-—¢this word denotes this meaning’—
presupposes the knowledge of the meaning. From this it
follows that the only power present in the person compre-
hending the meaning of a word consists in his knowledge
of the fact that the word is expressive of such a meaning;
and this proves that the expressiveness of the word is some-
thing that belongs to it by its very nature. As thisis
gufficient to explain the phenomena of all verbal cognition and
usage, there is no reason for attributing the expressiveness
of words to any ‘conventional law’ or ¢sanikefa.’ In the
case of some words—e. g., proper names—however, the
presence of such a ‘ convention,’—as that ‘ this name points.
to that man ’— is quite patent ; and is therefore admitted by
Prabhakara. But in the case of such common words as
‘cow’, ¢ jar’, ‘man,’ and the like, there is no justification for
the postulating of any ‘conventional law ’; consequently the
relation of all such words to their meanings must be held
to be independent of all human agency.

3. The Mimamsaka* lays great stress upon the denota-
tiveness of words being independent of human agency, and
belonging to the words by their very nature; because if it
were not so, the validity of the word and the verbal cognition
would be, not something inherent in the word itself, but

T Praka-pafich., p. 133, et seq.
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due to the trustworthy character of the person pronouncing
the word ; and thus, as the Mim@msaka denies any personal
agency in connection with the composition of the Veda, there
would, ipso facto, be no validity in the Veda itself. Nor
can the M7mamsaka accept the Logician’s point of view, by
which the denotativeness of words is created and fixed by
“conventions among people who introduce, and make use of,
the words for the first time,—according to the Logician
created by God Iimself.  This view necessitates the postula-
ting of a < God’as the originator of all words,—and hence also
of the Veda; and this militates against the Mzmamsa doc-
trine of the self-suficiency of the Veda, which must be
indeﬁendent of all personal agency. In fact, if the denota-
tiveness of words depended solely upon any ¢Convention’,
the Veda would be reduced to the position of a meaningless
jumble of words ; becanse according to the Mimamsaka, the
pre-eminent function of the Veda les in the enjoining of
certain acts as accomplishing an aparve,—an invisible
subtle potency,—leading to a desirable result; and as this
apuroe is something of which no ‘ person’ could ever have
any knowledge, independently of the Veda, how could the
denotativeness of those words of the Veda be fixed by any
¢ Convention '? And as thus no ¢ Convention’ would be found
applying to these words, these would, by the Nyaye view,
have to be rvegarded as absolutely meaningless. If a
Creator, God, weve admitted, then, as this God, being
omniscient, would be possessed of the direct knowledge
of the Ap#rva, he would be in a position to lay down
¢ Conventions’ with regard to the denotativeness of the word
denoting the apzrea. But the Mimamsake does not admit
of such a God; hence for the sake of the Veda, his all in
all, he finds it necessary to stick to the view that all words
and their denotations are eternal, everlasting, independent of
all ‘conventions’ and ¢agencies.’
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4. As regards the eternality of the denotativeneass
of words, it is argued that, in the case of Proper names, we
can infer the fact of their denotations having been fixed
by convention’; but no such inferential basis is available
in the case of Common names. Those who lhold ¢ Convention’
to be the basis of all denotation infer the existence of
¢ Convention ’, in the case of each and cvery word, from the
fact of its being found to be.possessed of a certain denota-
tion,—which, they argue, would not be possible unless there
were some basic ¢ convention ’; they formulate their inference
thus :—¢ All words have their denotation fixed by conven-
tion,—because they are denotative,—like the proper names
Devadutta and the like . In  controverting this, the
Mimamsaka argues that in the case of Proper names, we
actually find that the thing or person to whom the name is
applied has had a beginning in time ; and we also know that
the name must have been given by some person after that
thing came into existence; and thus in the case of these
names we admit the ¢ convention’ as assigned by the person
giving the name ; specially as in this case there is no other
explanation available for the fact of the word being denota-
tive ; in the case of Common names, on the other hand, their
denotativeness can be accounted for otherwise than on
the basis of such a ¢Convention’; and so we have no
grounds for assnming this latter. It isa well-known fact
that we comprehend the meaning of a word because we
know its denotative potency; and thus the knowledge of
this potency being the direct perceptible cause of our
comprehension, there can be no justification for the assump-
tion of an imperceptible cause in the shape of ¢Convention .’
Then again, this denotative potency of the word could not
have had a beginning in time ; it must be regarded as eternal,
being coeval and co-cternal with the word itself; the word
itself could not have had a beginning in time; as the thing
it dénotes has had no such beginning ; for the simple reason
that the world itself has had no beginning, according to the



58 PripnaEava MIMAMSA.

Mimamsaka ; ever since the world has existed, and man has
existed, he must have talked of things by their names ; and
thus the words and the things denoted by them being with-
out beginning, cternal, the relation subsisting between the two
must also be eternal. That all men have, from time im-
memorial, applied the same names to the same things
is proved by the following reasoning :—It has already been
shown above that, as young men, we come to be acquainted
with the meanings of words by observing the conversation
and behaviour of older persons; and by analogy we infer that
those older people also must have derived their knowledge
from like sources; and so on and on, carrying the analogy
backwards, we are led to the conclusion that the process
must have gone on ever since the things spoken of have been
in existence ; and as these had no beginning in time, it follows
that the words, their denotative potency, and the relation
between the two could have had no beginning in time.

5. Having established the cternality of the denotative-
ness of words, we now proceed to prove the eternality of the
words, or names of things. It has also been pointed out that
we comprehend the meaning of words by observing their use
among experienced people on various occasions. If then,
at each time that the old man speaks of a thing, he were
to create a new name forit for the occasion, which name
would again disppear as soon as it was uttered,—necessary
corrollaries of the view that the word is not eternal,—then,
what basis would the younger man have for observing the
use of the word and thercby ascertaining its meaning ? As each
time that the thing is spoken of he would be face to face
with a brand-new word, never heard before ; and as such the
meaning of the word would remain ever uncomprehended.. ?,nd
incomprehensible ; and until the word affords some Cognition,
it cannot be regarded as ‘pramipa.’  Consequently unless the
Logician be prepared to deny the character of ‘praming’ to
words, he must accept them to be eternal. Then there
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remains the question,—‘If the word is eternal, why is
it not always present in our consciousness?’ The
answer to this is that, though the word 1s ever pre-
sent, yet, in order that it may be cognised by wus, it
stands in mneed of a certain auxilliary agency thag
manifests it, or makes it cognisable, or presents it to our
conscionsness.  This manifestive agency consists of the
effort put forth by the man who pronounces the word.
The Logician regards this effort as the cause of the word,
bringing it into existence; but Prabhakara regards it as
a force or agency that serves to manifest to our percep-
tion the word that is already in existence. And as these
efforts may be many, there need be mno incongruity in the
same word being pronounced, and heard, by scveral people;
wherever the manifestive agency 1s present, the word will
be heard;if there arc many men putting forth an effort
for promouncing a word, it is only natural that there should
be many manifestations of the word in consciousness; thag
it is the same word that is cognised in cach of these cases
is proved by our direct cognition of all of them as oune and
the same ; and this is another reason for regarding the word
as eternal. The effort put forth by the speaker is nots
in itself, sufficient to account for the cognition of the word;
as in that case we could not account for the non-hearing of
the word by the deaf; in fact the effort tends to manifest
the word only through certain effects that it produces in the
auditory organ of the person standing by. The several
steps in the physiological process of speech are thus ex-
plained:—(1) The speaker puts forth an effort ; (2) this
effort brings the soul into contact with the air enclosed in his
lungs; (3) in obedience to the impulse imparted by this
effort the air rises upwards; (4) in its npward progress it
comes into contact with the vocal chords lying about the
various regions of the body; (8) these contacts change the
character of the air to a certain extent ; (6) on issuing from
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the mouth, the air passes onwards, and reaches the ear of
the persons standing near enough to be reached by the air;
the extent of whose reach depends upon the greater or less
degree of the initial effort of the speaker; (7) on reaching
the ear, it produces in it a certain change that is conducive
to its power of making the sound audible. Thus then it is
this power or faculty of the ear that is the direct agent
manifesting the word to the consciousness of the person to
whom the ear belongs. As the air is endowed with a certain
velocity, it keeps moving onwards; and when it has passed
out of the ear, the sound passes out, and the audition ceases,
the person heavs the sound no longer. All this process
of speech and audition is acknowledged by the Logician alsos
the only difference lies in this that what Prabhakara regards
as a mere manifesting agency, the Logician regards as the

Cause. The next question that arises i1s—what is the
change produced in the auditory organ which makes it cap.
able of manifesting "sound?’ The ear cannot be made

capable of inanifesting sound by the removal of any layer
of air obstructing the manifestation,—for the simple reason
that Air cannot obstruct sonnd ; what occurs is that the Air-
waves issuing from the mouth of the speaker, in striking
the fixed layer of air cnclosed in the recelving ear, pro-
duces in this latter a peculiar imperceptible chiange, where-
by it is rendered capable of manifesting the souud. The
Mimamsala postulates the presence, in the ear-cavity, of
the fixed layer of air, for the purpose of affording a screen of
resistance to the sonnd-waves ; against which screen, these
waves would strike, and thereby cffect the change in the
auditory orzan; it is a well-vecognised fact that Air cannct
produce any effects unless it meets with o certain tlegree of
resistance. Another objection generally brought against
the above view of the physiology of audition 13 that, the ear
being of a@kisha which 1s one and indivisible, if there were
any material change in any one ear, the change ought to
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affect all ears, and so the sound heard by one person would
bé heard by all persons. The answer that the Prablakara
hag to this is this:—FEven though Akdshe is one, yet the
ear-drum is distinct in each person,—each one being limited
in its power and scope by the virtue and vice of the person
to whom it belongs; then again, the change produced in
the sound-waves is not in the a@lasha of the ear, but in the
air enclosed in the ear-drum ; and as this latter differs in each
person, all men need not hear the sound heard by one.

As a matter of fact, we observe that when the sound-
waves travel with the wind, the sound is heard at a greater dis-
tance than when it travels against the wind; this phenomenon
could not be explained under thie hypothesis that each sound
goes on producing a fresh sound at each step of its progress
towards any definite direction; as if this were so, the
direction or force of the wind could not have any effect one
way or the other.

6. Each time that we hear a letter or word pronounced,
we at once recognise it to be the same, and not as different
in each case. Hven though the word may be pronounced
in varying degrees of loudness, &c., yet all the difference
that we are cognisant of is in the tone or pitch of the sound,
and not in the word itself, which latter is always recognised
to be the same. For these reasons, the conclusion is that
the word has no cause bringing it into existence ; and thus
it has the same oternality that belongs to Akasha and such
other things.

7. We have seen that, according to Prabhikara,
people learn the meanings of words only by watching the
usage and activity of older persons; when aset of words is
addressed by one person to another, whercupon the latter
person acts in a certain manner, it is clear that the meaning
of the words pronounced must have been in the form of an
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injunction to do what the other person has done. In the
case of words where such an interpretation is not possible,
the comprehension of the meaning must depend upon some-
thing indirectly connected with the injunction. This is
the reason why i the definition of Verbal Cognition we have
it that the object cognised must be one that has not been
cognised by any other means of knowledge; this can be
always so ouly in the case of injunctive words. All words
ending in the Imperative or a similar termination express
the injuncvion directly; while other words denote things
related to the injunction,—such things, for instance, as the
nanie of the act enjoined, the person enjoined and so on.
This leads to the view that the whole direct denotation of
the Veda must lie in the enjoining of something to be done.
This leads to tho controverting of the view held by the
Vedantin, that the dircet denotation of all the more
mmportant Vedic texts lics, not in the enjoining of something
to be done, bus in the pointing out of certain well-accomplished
things, e.g., Brahman. In opposition to this Vedinta
view, it has been held that, though such may be the case with
a few words, yot the comprchension of the denotation of
those words also could not hut be obtained by observing their
use by older persous ; and this use also must always lie in the
form of an injunction addressed by one person to another for
the doing of acertuin act; thus nltimately the denotation
of all words must lie, either directly or indirectly, with
sometbing o be done. Those Vedanta texts that speak of
Brakman must be regarded as speaking of Brahman as
something on which one is enjoined to meditate and know,
in order to escape from the meshes of metempsychosis.

8. Inasmuch as the meanings of words can be known
only wken they occur in an injunctive sentence, it follows
that the words must denote things. only as related to the
other factors of the injurction ; and no word can be compre-
hended as having any dencfation when taken apart from such
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sentence. This is the theory known as the Anvilabhidhanava-
da; and it is the main distinetive feature of the Prabhalare
School of Thought bearing upon Verbal Cognition; and it has
the tacit support of Shabara (see pp. 32-35 and 132). Tt is
on this point too that it is directly opposed to the sister
school of the Bhatta ; it is liere that the two schools stand
out pre-eminently as the champious of two distinet theories
bearing upon Verbal Cognition,—the two theories known
under the names of Anvifabhidhana (of Prabhakara) and Abhi-
hitanvaya (of Kumarila). According to the latter,—

¢ Words themselves can express their separate meanings
by the function Abhidha or denotation; theseare subsequently
(combined) into a sentence expressing one connected idea.
The former, called the Anvitabhidhdnavidinal, hold that words
only express a meaning as parts of a sentence, and as gram-
matically connected with each other; they only express an
action or somecthing connected with an action; 1in
(gaminaya) (bring the cow) gam—does not properly mean
gotva, but @naynandnvite gofva—i.c., the bovine genus as
connected with bringing; we cannot have a case of a noun
without some governing verb, and vice versa.” (Sarvadarshana-
sangraha, Cowell, Note, p. 202).

9. According to Prabhakara, wo can have a truly valid
verbal cognition only in the case of words and sentences of
the Veda;thisis clear from the very name ‘Shasfra’ that he has
given to this pramana. As a necessary corrollary to-this it is held
that,apart from the wordsfound in the Scriptures, no words can
affordany coguition ofthings not already knowr by other means
of knowledge ; all words used in ordinary parlance are mostly
only such that denote things that can be cognised by Percep-
tion and Inference also;and those things that can not be cog-
nised by these latter means can be rightly cognised only when
described in words of unquestionable authority and trustworthy
character. From this it follows that coguitions provided
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by words other than these,—and all non-Vedic words belong
to this category —can have no inherent validity in themselves.

This theory becomes divested of much of its appareng
absurdity when we realise the fact that, inusmuch as it is
the Scriptural word alone that is inherently authoritative and
trustworthy, no other words can be accepted as affording
invariably valid cognitions ; specially when itis found that in
ordinary parlance, most. cognitions afforded by the words
of ordinary people turn out to be invalid and untrustworthy ;
hence, at best, cognitions derived from non-scriptural words
must be regarded to be of the same kind as ¢ Remembrance’,
and hence of doubtful validity ; and as cognitions of doubtful
validity cannot be called Cognition, which, by its very nature,
is valid, Non-scriptural words cannot by themselves afford
any cognition, in the proper scnse of the term ; they are mere
describers ov translators or refectors of what is in the mind of
the person uttering those words; the validity whereof can be
ascertained only by other means of knowledge; it isin
reference to such non-scriptural words that we have the
saying—

¢ Padamapyadhikadhaval smarakanna vishisyate’

(‘ The word is not different from that which affords

remembrance, as it is in no way more than this’).

This cannot be said with regard to the words of the
Veda;as in the case of the non-Vedic word, its invalidity, or
doubtful validity, is based upon the generally untrustworthy
character of the speaker, due to many such causes as wrong
understanding, incapability of using the right words, and
so on; in the case of the words of the Veda, on
the other hand, as they do not emanate from a
‘persor’, there is no source to which the falsity of the
assertions might be due. In the case of the assertions of
ordinary people, even when we find the words affording a
reagonably connected meaning, we have always a lurking
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suspicion lest there be some defect in the source from which the
speaker has derived the information that he seeks to convey
by means of those words ; and for this reason we can not be
sure of the validity of the cognition afforded by such words,
which, for this reason, cannot be regarded as ‘ means of right
cognition.” HKven in cases where the ordinary words do
afford valid cognitions, it is not the words that bring about
the valid cognition directly ; as what occurs is that on hear-
ing the words, we find that they convey a certain informa-
tion ; and then we proceed to reason that the speaker is a
trustworthy person, as not one of the grounds of untrust-
worthiness is found present in the case ; consequently what
he says must be true; so the information conveyed by his
words must be true. Thus in this case the words are not the
direct cause of the valid cognition; they only indirectly indi-
cate the presence of the cognition in the mind of the spea-
ker; so 1n this case, for the hearer, the words cannot be ¢ pra-
mana’; at any rate not independently of the Inference that is
involved in the process whereby the word indicates to the
hearer the presence of the Cognition in the speaker’s mind ;
all such cases involve a clear inferential process; such, for
instance, as—‘this speaker has a particular Cognition
in his mind, because he has pronounced these words. Says
the Prakaranapasichika (pp. 15—16),—

It is only the Veda that can be called Shabdapramana, ;
and that also only when containing an injunction ; ordinary
words cannot be so; because the cognitions afforded by them
are purely inferential ; when we hear 2 man saying something,
our mind goes through the following reasoning—* This man
speaks of such a thing,—this he must be speaking of after
having known what he speaks of,—so what he says must
be true ;’ the speech of the man is an effect of his Anowledge ;
and hence from the effect we infer the cause. Thus all
ordinary verbal cognition is inferential; that afforded by the
Veda alone is purely verbal. Itis true that all words are
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endowed with an inherent denotative potency;but in the
case of ordinary speakers of the world, this potency of the
word is obscured by suspicions with regard to the trust-
worthy character of the persons; in the case of the words
of the Veda, there being no speaker, and hence no grounds of
suspicion, the potency remains unobscured.’

It is for this reason that Kanada * regarding the Veda
as the work of a personal author, has declared that ¢ Verbal
Cognition’ is nothing apart from Inferential Cognition, as all
personal words afford only Inferential Cognitions, and there
is nmo such thing as purely verbal cognition. From this
it is clear that ©Shabda’ as a distinct ‘ pramidne’ can be
acknowledged only by those who regard the Veda as eternal,
and not the work of a personal author.

10. That the Veda is not the work of a personal author
is proved by the fact that all words and things denoted by
them being eternal (as shown above), and there being no
other means (save the Veda) available for the knowledge of
Dharma,—including, as it does, such super-sensuous things
as the Apiroa and the like,—the Veda itself, being only a
collection of words speaking of such things, must be
eternal, and as such independent of all authorship.

11. The above theory of Verbal Cognition, which res-
tricts it to the cognition afforded by Vedic injunctions only,
is not accepted by the Bhatta, + who, at the very outset
divides the ¢ Shabda Pramana’ into pauriseya’ or human and
¢ gpauruseya’ or super-human, the latter including Vedic
gentences, and the former all utterances by such human
beings as are trustworthy ; both of these cognitions—human
as well as superhuman—are regarded by him as valid;
because the only ground of invalidity in a word lies in the
fact of its emanating from an untrustworthy source; and this

o Vaishesika Satra, 1-i-3 ;I1. 2-32; VI-i-1;1X.2-3; X-2-9.
1 See Shastradipika, p. 51.
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ground is as absent in the case of the utterances of trust-
worthy persons as in that of Vedic declarations.

12. Just as in the case of the other pramanas, so here
also, if we regard the word ‘Shdsirq’ as an Accusative
Abstract Noun, shisyate yaf faf—equivalent be ¢ Shists’—then
it is synonymous with ¢ Verbal or Scriptural cognition’; if
however it be taken as an Instrumental Abstract Noun,—
¢ shigyate anena,’—then it 1is synonymous with the word
affording verbal cognition.

13. ¢ Words,’—or what is the same, according to
Prabhakara, ‘Scriptural texts’,—are divided into two classes,—
(@) one that is actually found in the Veda, and () that the
presence whereof in the Veda has to be inferred. To the
latter class belong all those texts that are inferred as supply-
ing the basis for the injunctions of actions found in the
S'mritis, whose sole claim to authority rests on the fact that
they contain no injunctions save what are vouched for by
Vedic texts. It may be observed here, as the Prakarana-
pafchika (p. 101) remarks, that the ¢Shasfra’ or Vedic
injunction often stands in need of some factors being supplied
from without ; e. g., the text, that speaks of a certain action
merely as accomplishing certain desirable results, stands
in need of some such injunctive words as that ¢ this action
should be performed,’ which have to be supplied. Similarly
1t also stands in need of certain well-ascertained facts
of ordinary experience; . g., for ascertaining the true signi-
fication of the injunction ¢ udbhida yajeta,’ it is necessary to
have recourse to ordinary experience; the word ©udbhigd’
primarily means a tree; so the sentence might well be taken
to mean that ¢ one should sacrifice with the tree;’ but here
our ordinary experience steps in and shows that such sacrifice
would be an impossibility ; and it is only on account of this im-
possibility that we areled to take the word ‘udbhid ’ bere as the
name of a sacrifice,—which is the correct interpretation.®

* Vide Mimamsa Satra, 1-IV-2.
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Then as regards the question as to. how a number of
words can be regarded as a single Shastra’ or text,—the an-
gwer is that just as we regard a number of letters as one word
on the ground of their denoting one definite thing,—so in the
same manner, we regard a number of words as a single
gentence or fewt on the ground of their expressing one definite
complete idea* ; or properly speaking, we have to regard
as a single sentence those words which together go to speak
of any one action ; as it is the action that forms the main
factor in the denotation of all Injunction.

SECTION (2)—SUB-SECTION (4).

Upamana— ANALOGY.

1. Upamana or Analogical Cognition is the cognition of
similarity as subsisting in an object notin contact with
the sense-organs, brought about by the perception of similarity
in some other object which is perceived by the senses.
For instance, when a man who has seen a monkey happens to
gee the ourang-outang, he secs the latter as being similar
to the former, and then comes to cognise the similarity of
the monkey to the ourang-outang; the similarity of the
ourang-outang is seen ; and from that follows the cognition
of the similarity of the monkey ; and it is this latter cogni-
tion that is * analogical.

The Bhattast are in agreement with Prabhakara on
this point, According to them also,—

¢ When we see a certain object, and remember another
object, the cognition that we have of the remembered object
as being similar to the seen object is analogical ; for instance,
the notion—the cow that I had seen in the city is similar to
this gavaya that I see now—is analogical.’

But unlike the Prabhakara, the Bhitta does not regard
¢ gimilarity > as a distinct category; as according to them

S
® J1id, 11-1-16.
tBhastradipika, p. 52.
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1t is only a quality consisting in the fact of more than one

object having the same set of qualities.

2. Analogical Cognition is distinct from Perception ; as
it is the cognition of something not in contact with the
senses; for instance, the monkey 1s not actually seen at the
time that we have the cognition of its similarity to the
ourang-outang. Nor is it mere Remembrance ; as at the time
that the monkey was seen, the ourang-outang had not been
seen, and hence at that time the Similarity could not have
been seen ; and what has not been seen cannot be remembered.
Nor lastly, can it be regarded as Inference; as none of the
factors essential for Inference are found to be present in

the case cited.

3. Some philosphers have defined Upamane as pertain-
ing to the similarity of somecthing unknown with what is
known. 'This definition cannot be accepted ; because accord-
ing to this definition, the resnltant analogical cognition
would be in the form ¢ this animal 1s the ourang-outang ’;—
this cognition coming to the man who, going to the forest,
sees the ourang-outang, and remembers the words of a
forester to the effect that ¢ the ourang-outang is like the
monkey ;” such a cognition could not be valid; (1) because
the words ‘the ourang-outang s like the monkey,’ as emanat-
ing from a human source, could not be absolutely trustworthy ;
and as such could not form the basis of any valid cognition ;
—(2) the cognition of the ourang-outang, and that of the
stmilarity of that animal to the monkey, can not be regarded
as ‘analogical;’ as this is Perception pure and simple;
—(3) the cognition that ¢this animal that I see is what is
denoted by the word ourang-outang’ is also merely inferential ;
as the word is not pronounced at that time, having been
told to the man at some previous time. Thus then, by this
definition, there would be notling left that could form the
subject of any such cognition as ‘analogical.’
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SkcrioN (2)—Sus-sEcTIoN (5).
Arthapalti—PRESUMPTION.

1. TIn a case where the well-ascertained perception of
a thing or things (artha) cannot be explained or reconciled
without the presumption of another thing or things, then ib
is this presumption that constitutes Arthapatti. For ins-
tance, when we know that Devadatta is alive, and perceive
that he is not in the house, these two °things’—b&eing alive
and non-ewistence in the house cannot be reconciled unless
we presume his existence somewhere outside the house; and
the presumption of this external existence is what is called
¢ Arthapatti.

The principal point on which this differs from Inference
is that, in the case of the latter, no kind of doubt enters as
a necessary factor ; while in Presumption it is necessary that
there should be a doubt as to the validity of the two irrecon-
cilable facts of perception. Thus the source of Presumption
lies in the perceived thing, which, in the absence of something
else, remains inconsistent, and hence doubfful; and for the
pake of removing this element of doubt with regard to
itself, it leads to the presumption of that other thing ;—in
the case of Inference, on the other hand, the prodans,—which
forms the real source,—is not beset with any doubt ; in fact
no inference from it would be possible if its validity were
at all uncertain. Thus in the case of Presumption, the source
or origin is doubtful; while in that of Inference, 1t must be
absolutely free from all 1nvahdat1ng circumstances. For
instance, it is only when the smoke is perceived to exist,
beyond the shadow of a doubt, that it leads to the inference
of fire; while in the case of Presumption, the perceived
non-existence in the house leads to the presumption of
external existence, only when it has thrown itself, and also

the other known fact of the man’s being alive, into
uncertainty.
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This view of Presumption is not accepted by the Bhatta,
who argues that in the case of the example cited, if the fact
of the man being alive were at all doubtful, it could not afford
a sound basis for the requisite Presumption ; it is only when
the fact of his being alive is known for certain, that it can
warrant the presumption of the man having gone out. Then
again, this doubt, if there were any, as to whether the man
is alive or not, would be set aside, not by the cognition of
his being outside, but only by the certainty of his being alive.*
According to the Bhatta, the basis of Presumption lies,
not in a Doubt, but in the mutual irreconcilability or
inconsistency between two well-ascertained things; which
inconsistency is removed by the presumption of a third thing,
which presumption constitutes ¢ Ar{hapat{i’.+ There is no
such inconsistency between well-ascertained things in the
case of Inference ; and it is in this, according to the Bhatta,
that lies the difference between Presumption and Inference.

2. In the other well-known instance of Presumption,—
where the fact of Devadatta eating at night is presumed
on the ground of his being fat and yet not eating during the
day,—some people have held that what is presumed in this case
is the assertion ‘he eats at night’; but this is not right; as
what effects a reconciliation between the two facts of the
man being fat and that of his not eating in the day, is only
the fact of his eating at night, and not the mere assertion
of his doing so.

SectION (2)—Sub-section (6).
Other So-called Pramanas.

1. The above five are the only pramanas accepted by
Prabhakara. Over and above these five some philosophers have
postulated three more,—(d4) Abh@va or Non-apprehension (b)

® Shastradipika, pp. 53—54.
T Ibid. p. bb.
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Sambhava or Probability, and (c) Aitthya or Rumour. These
Prabhakara rejects, on the following grounds:—

2. (a) The Bhattas* posit Non-apprehension as a distinet
pramina, and they argue as follows ;—In the case of the con-
ception ‘there is no jar in this place,” what is cognised is the
absence of the jar; this absence cannot be cognised by Per-
ception, which stands in need of positive sense-contact, which
is not possible in the case; nor can it be cognised by Infer-
ence or any other of the above-mentioned pramagas; what
then affords the cognition of the absence is only the non-
operation of any of the aforesaid pramanas; and thus this
Non-operation would be the means whereby we obtain the
valid cognition of absence; this means of right cognition is
thus quite independent of the five described before ; and it is
to this that the name ¢ Non-apprehension ’ is given.

In controverting the above, the Pradhakara advances
the following arguments:—All cognitions of things are of
two kinds,—1in one kind we cognise the thing as along with
something clse, and in another we cognise the thing alone
by itself; and in this case this latter cognition is apprehend-
ed in terms of things that are not there, and which, if
present, would have been cognised. In all cases where
absence 1s cognised, what we have is only the non-perception
of some thing that would have been perceived, if present; hence
the megative cognition can be nothing more than the cogni-
tion of the one thing in terms of those other things which are
not perceived, and which, if present, would have been per-
ceived. Thus in the case of the conception ‘the jar is not
in this place’, all that this means is that—*even though the
jar would have been quite perceptible, if it were present,
what we perceive 1s the place only ’; and this is an ordinary
positive cognition, pure Perception in this case. In tlis
manner it can be shown that there is nothing that could be

® Shiokavartika—* Abhava,’ Shl. 18 e seg ; and also Shastradipika, pp. 60-65.
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cognised by means of Non-apprehension, which, therefores
cannot be regarded as a ¢ pramana.’

3. (b) As regards Probubility, people who accept it as a
distinet pramane cite as an example the cognition that we
have of the lesser number (f. ., fen) in the larger number
(twenty). According to Prabhakara, and also according to
the Bhaita, ® this is only a case of Inference ; the larger num-
ber bears an invariable relation to the lesser number, and
hence the presence of the former implies that of the latter.

4. (¢) Lastly, as regards Rumour, this can never be
accepted as a means of valid cognition, because the source of
information not being known, it could not be ascertained
whether or not it is trustworthy; hence there can be no
certainty as to the validity of the resultant cognition. The
Bhattat agrees with Prabhakara in rejecting Rumour as a
pramana. '

SucrioN (8)—Sub-section (1).
Atman—Szrr.

1. It becomes necessary for the Mimamsake to prove the
existence of the Self or Soul as apart from the body; as without
some such permanent entity ensouling the body, there would
be no sense in those Vedic texts that speak of the performer
of a certain action going to heaven, and so forth, With
regard to the real character of this entity however there are
various differences of opinion among philosophers :—(a) Tt
has been variously regarded as identical with the body, the
sense-organs, and Buddhi;—(b) some have held it to be per-
ceptible by the mind; others as cognisable by Inference only ;
and others as self-illumined ; while others regard it as being
the element of chif or consciousness appearing in all cogni-
tions ;—(c) it has been regarded as transient by some, and
by others as eternal; (d) some people have held it to he
atomic in size; others as of the size of the body; others

* Shastrad pikd, p. 65.
T Shastradipikd, p. 65.



74 Prisuirara MiMimsi.

again as all-pervading, omnipresent ; - (¢) according to some
it is one only, in all things; while according to others it is
many, one with each body.

2. According to Prabhakara,—(a) the Soul is some-
thing entirely distinet from the body, the sense-organs and
Buddhi; (&) it becomes manifest in all cognitions ; (c) it is
eternal, (d) omnipresent, and (¢) many, one in each body.

(@) That the cogniser is something entirely different from
Buddhi s proved by the fact, among others, that Buddhi
is absent during sleep; and yet during sleep there are
cognitions. Then again, the mere fact of Buddhi being
always concomitant with the Soul—even if true—could not
establish the absolute identity of the two. The sense-organs
cannot be regarded as the Soul ; because we often perceive
a single object by more than one organ;—I am touching
with the hand the same thing that I am seeing with the eye ;’
and this fact shows that the factor of ‘I’ which is present in
both perceptions cannot be either the hand or the eye, each of
which is present in one cognitiononly. Then again, we find that
the blind man remembersthe things that he had seen before he
became blind ; which shows that visual nmemory persists after
the visual organ is gone; it the organ were the ‘secer’, then,
with the eye, the perceivsr haying gone, the remembrance of
what it had seen would not be possible. Lastly, as regards the
Body we find by its very nature, that it can never be the cog-
niser. Because, in the first place the Body is of the earth ; and
Cognition is a * specific” quality ; [as is proved by the facts
that, (1) while subsisting in substances, it does not, by itself,
bring about the conjunction or disjunction of substances,
which fact proves that it is a quality ;—and (2) that it is
never found apart from bodied or corporeal beings]; and it
1sa rule with ali ¢specific’ qualities that, in order to be
present in any product, it should abide in the constituents of
that product; but in the case of the Body, we find, as a matter
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of fact, that Cognition or Consciousness is not present in
earth-particles,—as we learn from the fact that there is no
cognition in such-earthy substances as the jar and the like;
and from this it follows that it cannot be present in any
thing made up of earth-particles; and this leads to the
conclusion that that in which cognition abides is something
distinct from all such things as are made up of material
particles. Apart from this, in all cognitions, we are actually
conscious of the cogniser as apart from the Body ; e. g., when
we see the jar, we have the notion ‘I see the jar’; in this
notion we do not find any idea of the body, which is only
the collective name given to the hands, legs, head, &ec., and
none of these limbs, either severally or collectively, enter
into our consciousness at the time; while in all individual
cognitions, it is necessary that there should be a manifest-
ation of the cogniser; as, otherwise there would be no differ-
ence between the cognition of one person and that of another;
and as in the notion I see the jar’ the factor of *cogniser’
is found to be manifested, not in the form of the body or
the sense-organs,—it follows that the cogniser must be some-
thing apart from these. In cases where the word ‘I’ is
found to be used in connection with the body, the use of the
word must be regarded as figurative or poetical. Then
again, the word ‘Soul’ can be applied to that only which is
endowed with intelligence ; and as the body is not found to
be so endowed, it cannot be spoken of as the ¢ Soul’; the sole
proof of anything being endowed with intelligence lies in
the testimony borue by our own Consciousness ; and inasmuch
as we have the consciousness of things of the past and the
future also, intelligence cannot be regarded as belonging to
any material objects perceived by the senses; as in the case
of our cognition of past and future objects, the objects are
not present at the time.

8. If all cognitions were duesolély to the Soul, then inas-
much-as the Soul is everlasting, we would never have a
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cessation in our cognitions. Tn view of this difficulty, it has
been held that even though the Soul may be regarded as the
material or constituent cause of cognitions, it must stand in
need of the aid of other auxilliary agencies, in the bringing
about of cognitions. As this auxilliary agency, some philoso-
phers postulate the operation of the mind. This view how-
ever is not accepted by Prabhakara; because, he argues, by
1ts very nature, this operation of the mind would itself stand
in nced of further auxillaries. He, therefore, puts for-
ward, as the required auxilliary of the Soul, the contact of
the Mind with the Soul;—this contact being brought about by
a certain action of the Mind, due either to the effort of the
Soul or to the ¢ Unseen Agency’ set going by the previous
“karman’ of that Soul; thesc Lfforts and Unseen Agencies
also, in their turn, are the cffects of previous Mind-Soul
contacts ; and so the infinite circle goes on.

4. The existence of the Mind is proved by the mani-
festation of tho qualities of the Soul itself, which would not
be possible without the operation of the mind. These quali-
ties of the Soul avrc—Buddhi or Intellection, Pleasure, Pain,
Desire, Aversion, Iiffort, Destiny (Unseen Force) and Faculty.
The existence of Buddiiis self-manifest, in the form of Valid
Coguitions and Remembrances; Pleasure, Pain, Desire
Aversion and Effort are apprehended by mental perception.
By ¢Faculty’ or ¢ Samskira’ i3 meant a certain force or
power or capability imparted to the Soul by its cognitions ;
its existence is proved by the fact that, unless we have some
such force intervening between the cognition of an object
and its remembraunce, we cannot account for this latter. As
for Destiny, this always takes the form of Virtue and Vice—
whose real character can be known only from Seriptures,
which alone can be the safe guide as to what is virtue and

what is vice.
5. All our cognitions are not duec to Mind-Soul con-

tact only ; e. g., in the perception of colour, if that cantact




SELR. 77

were the sole cause, then the blind man would also be able
to perceive colour; it is in view of this fact that we have to
admit the agency of the external sense-organs, the Eye, &c. ;
and as all perceptible external objects fall within five classes,
wo postulate five organs of perception ; these five, along with
the Perceptive Mind which may be regarded as the Universal
Organ, form the six organs of which the Body is the abode.

6. Thus the Body may be defined as the abode of the siz
sense-organs, Of Bodies therc are three kinds—(1), born of
the womb, (2) born of eggs, and (3) born of sweat. Prabha-
kara does not accept the Vegetable body, on the ground that
we have no proofs for the view that vegetable organisms are
endowed with the six organs of perception. Nor does he
admit any such body as is not made of the Earth. Two of
the six organs—the Mind and the organ of Touch—are pre-
sent in all bodies. That the Mind is a substance is proved
by the fact of its having contacts with the Soul and with
the objects of cognition. It cannot be made of many
constituent particles, as that would involve an unneces-
sary multipiication of assumptions. Then again, ag
the Soul is omnipresent, and without parts, if the
Mind also were of the same character, no contact
between the two would be poessible; as between two
omnipresent things either there can be no contact, or
the two must be one and inseparable. Hence it follows that
the Mind is atomic in its dimension. And as it exists, and
yet has no cause, it is eternal ; it 18 extremely mobile, as is
proved by the very swift contacts formed by it, at the time
that we have one perception following another in quick suc-
cession, which must be due to the Mind coming into contact
with one perceptive organ after the other. Unless aided by
the Mind, no organ can appreliend its object; as is found in
the case of the absent-minded man who fails to sec things even
before his eyes. The contact of the Mind with the conscious
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Soul is due to the endless scries of virtues and vices—effects
of the past deeds of that Soul.

7. Thus then, the Soul is the evperiencer or enjoyer, the
Body the abode of experiences, the Sensc-organs the instruments
of experience ; and the Objects of experience are of two kinds—
Internal, in the shape of pleasure, pain, &e., and Eaternal, in
the shape of the Earth and the rest; and Ewzperience consists
in cognition or conscionsnéss. 1t is in these five that all truth
is centred ; there is nothing that exists that does not fall
within one or other of these.

8. The Soulas Cogniser is never cognised apart from the
cognised object ; nor is the Object ever coguised without the
Cogniser entering into the Cognition as a necessary factor.
It is what has already becn explained above as ‘Iriune Cogni-
tion” under ¢ Perception.” Fromn this it follows that the Soul
is cognised by the same means of Valid Cognition as the
objects themselves. Even though in this manner, the Soul
would be that upon which the operation of cognising would
come to bear, it is not the oljective but the nominative agent of
that operation ; just as even though the person who walks
has the operation of walking bearing upon him, he is regard-
ed as the Nominative agent of the walking, and not its object-
ive ; specially as a true oljective is that upon which bears the
operation of something other then itself; which isnot the
case with the Soul, upon which its own action of cognising
bears. Thus then, according to Prabhiakara, the Soul is not
self-illumined ; he could not regard it so, as he draws a distinc-
tion between Cognition and the Soul, both of which are regard-
ed as identical, by the Vedantin, who alone regards the Soul
as self-iliumined ; according to Prabhakara it is Cognition
alone that 1s so; and as the Soul 13 something different from
cognition, it cannot be so.  This is plainly stated in the
Prakaranapaichika (p. 51). The Soul then is that which
is the substratum of the self-illumined cognition, in which it
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also enters as the cognitive element of ‘I’, which is insepar-
able from all cognitions. The cognition of the Soul being
obtainable only along with the cognition of some other things,
1t is only natural that during sleep, when no things are
actually cognised, there should be no cognition of the Self.
During the ‘fourth’ or highest stage of consciousness, how-
ever, the Soul is present, merely as something existing, a pure
esse subsisting as the substratum of the collective cognition
of all things taken together.

9. While putting forward the above view with regard
to the Cognition of the Soul, the Prabhakara rejects the other
two theories,—(1) the hypothesis of the Logician that the
Soul is perceived by the mind ; this view is rejocted on the
ground that under this hypothesis the Soul would become the
perceiver as well as the perceived, which is absurd; this
absurdisy the Prabhikara has tried to explain away in his
own case, as shown in the preceding paragraph ; but the real
ground for rejecting the Liogician’s view appears to lie in the
fact that, so long as the Cognition of the Soul can be explained
either by self-luminosity, or by making it a part and parcel
of the cognition of all things, there can be no justification for
postulating an independent mental perception for the Soul;
{2) the second hypothesis rejected is that of the Vedantin,
according to whom the Soul is self-illumined ; this view
may be thus briefly stated :—

“Illumination is the purpose served by all means of know-
ledge; as such, these are necessary only in the case of the
cognition of such things as arc by themsclves devoid of in-
herent luminosity ; the Soul howoever is by its very nature
illumined ; and as such does not stand in necd of any other
means of knowledge ; the ordinary object of cognition cannot
be regarded as self-luminous, because in that case cvery
object would Dbe always cognised and cognisable ; hence we
could not account for sleep and such other apparently uncons-
clous- states of the Soul; during which states the cognition
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i3 not manifested, because it does not exist at the time;
during final Release also, the self-luminosity of the Soul
does not cease ; as if it did, then, there being nothing pre-
sent in consciousness during final release, this would not
be something desirable.”

This Vedanta view is rejected by Prabh@kara on the
following grounds :—If the Soul were self-illumined, it would
be present in conscionsness during the state of Deep Sleep
also, just as during the waking, dreaming and fourth states;
as that which belongs to a thing by its very nature can never
be set aside from it ; and as self-luminousness would belong
to the Soul by its very nature (according to the Vedantin),
it could mnever cease, in whatever state the Soul might be.
And further, so long as we can explain all our consciousness
under the hypothesis of the self-luminosity of cognitions,
there is no reason why anything else should be regarded as
self-luminous. That the Soul is not the same as the Cognition
has already been shown above.

10. According to Kumarila also, the Soul is different
from the body, and eternal (Shlokavartika, Atmavada, 7
and 147); and omnipresent (Ibid. 20, and also Tantravartika,
Translation, p. 516). But he holds the Soul to be either the
substratum (Shlokavartika, Atmavada, 110) or the object
(Ibid. 126) of the notion of ‘I’ (Shastradipika, p. 100), which
enters into allacts of cognition; while according to Prabhakara,
the Soul is that notion of *I’ itself (see above, § 8). Kumarila
holds that the Soul is not self-luminous, but known by mental
perception (Shastradipika@, p. 101), which latter fact Prabha-
kara denies. Kumarila again, with the Vedan, in regards the
Soul to be of the nature of pure Consciousness (Shlokavartika,
Atmavada 73, and Tantravartika, Translation, p. 516), while
according to Prabhakara, consciousness is only a quality of
the Soul. Unlike the Vedantin however, Kumarila holds
the Soul to be many, but indivisible, being eternal and
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omnipresent (Tanfravartika, Translation, p. 521and Shas-
tradipika p. 102).

11.  According to Prabhakara, the Soul, in its liberated
state, continues to exist as a mere esse, ¢ sat’. What proof
18 there, it is asked, for the assertion that the Soul continues to
exist as an esse, free from, and beyond, all perceptible things ?
The answer to this is that it is an universally recognised fact
that anything that exists, without having been brought into
existence by a cause, is imperishable; as is the case with
Akasha for instance ; it is also admitted thas the Soul exists,
as also that it is not brought into existence by any cause;
hence it must follow that the Soul is imperishable.

The Soul again is omnipresent, like the Z/rﬁska; but its
properties—pleasure, pain, &c.—cannot manifest themselves
anywhere except in a body; as the manifestation of the
properties of the Soul can be brought about only by the
contact of the Soul with the Mind, and the Mind cannot
subsist apart from the body. This omnipresence of the
Soul obviates the necessity of postulating movement for it. Nor
is the Soul perceptible anywhere else except in a body; as
by itself, it is beyond the reach of the senses ; hence its
imperceptibility is not incompatible with the fact that
the dimension of the Soul is the largest,—which is only another
name for omnipresence; and Prabhakara, on this account,
denies that the Soul is of the size of the atom ,or of that of
the body it ensouls. Even though the Soul is omnipresent,
it cannot experience what is going on in another body ;
because all exzperiencing needs certain bodies and organs, the
nature of which depends upon the past Zarma of the
experiencer ; hence a particular Soul can experience only
that which goes on in the body equipped with the organs
brought about by the past karma of that Soul.

12.  This Jeads to the question as to whether the Soul
i3 one and the same in all beings as held by the Vedantin, or
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one distinct in each body, as held by the Logician and
the Sankhya. Prabhakara, as also Kumirila, favours the
latter view ; and that for the following reasons :—

(2) In the case of other bodies, we infer the presence
therein of the Soul, only from certain activities manifesting
therein, not accountable without the presence of the Soul;
howsoever deeply we ponder over it, we feel it to be not the
game soul as our own, but something that is always known
as the not-my-soul, for the person who has inferred its
presence in the other body; in fact it is always known as
another Soul ; what we feel is that, just as the activities of
my body are due to the effort of my Soul, which ensouls my
body, so the activities of that other body are due to the effort
of another soul, which ensouls that body; we never look
upon the activities of another person as due to our own
effort.

(b)) We always find a distinet difference between the
Dharma-Adharma and the consequent Pleasure-Pain of
different persons. All these are qualities of the Soul; conse-
quently if the Soul were one only, the same in all persons, its
qualities also would be the same in all bodies ensouled by
it ;-and thus the Dharma, &c., of one person would be the
same as those of another person ; and the resultant experiences
of the two would also be the same; that is, when one person
would be happy, the other also would be happy, and soon. Nor
would it be right to bring forward against this reasoning the
fact of the localisation of pain, wherein, even though pain is
felt by the Soul ensouling the whole body, it is actually felt
as localised in only a particular part of the body—e. g., the
leg, the arm, and so forth. Because as a matter of fact, in
all cases the pain is felt by the Soul only ; and it subsists also
as a quality in the Soul only; and is is only what causes the
pain,—e. g., heat or cold—that is present in the part of the
body, where the pain is localised. As regards the Vedantin’s
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conception that—*just as the sun, though one only, yet, when
reflected in different substances, becomes endowed with
distinct properties, so the Soul also, though one only, yet
as ensouling different bodies, becomes endowed with diverse
qualities’,—it has to be observed that the analogy in this
case is not quite correct ; as in the case of the Sun, the qualities
that appear different are only those that belong to the reflect-
ing medium and not to the Sun which is reflected; and
so if the analogy were true, the diverse qualities appearing
in connection with the Souls would also belong to the bodies
ensouled, and not to the Soul; while as a matter of fact, it
cannot be denied that pleasure, pain, &c., are qualities of the
Soul, and not of the body, or of any other accidental adjuncts
of the Soul.
Storion (3)—Sus-sECTION (2).

Moksa— LLIBELRATION

1. The Liberation of the Soul, according to Prabha-
kara, consists in the disappearance of all dharme and adharma.
It is on account of the gharma and adharma accruing to the
Soul that 1t is born in various bodies; consequently when
there is an entire disappearance of all dharma and adharma,
there remains nothing that could lead the Soul to be born
again into any body; and when the Soul ceases to have any
connection with bodies,—and also with the organs, &c.,—all
his metempsychic troubles are ended, and he is free. As to
how all this comes about, the following explanation 1is
given:—(1) First of all, the man becomes disgusted with
the troubles that he has to undergo during mundane exis-
tence ;—(2) finding the pleasures of the world also to be
invariably accompanied by some sort of pain, he comes to lose
all interest in, and longing for, pleasures also;—(3) he turns
his attention towards Liberation ;—(4) he ceases to perform
such deeds as are prohibited and which lead to trouble, as
also from those that are prescribed only as leading to some
gort of happiness here or hereafter ;—(5) he attenuates all
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previously accrued ¢harma and adharma by undergoing the
experiences resulting from them ;—(6) he destroys the sole
receptacle or abode of his experiences by the knowledge of the
Soul, along with such auxilliaries as contentment, self-control,
and so forth,—all of which are laid down in the Scriptures
as tending to put a stop to the further return of that Soul
into the world ;—and it is only when all this has come about
that the Soul is free. The Vedic texts speaking of the ‘non-
return to this world’ cannot be regarded as mere Arthavada ;
because the knowledge of the Soul not being laid down as
subservient to anything else, the result spoken of must be
regarded as a qualification for the man entitled to that
knowledge.

2. There does not appear to be much difference on
this important point between Kumarila and Prabhakara ;
The Bhatta view of Liberation we find stated in the Shloka-
vartika, chapter on Sambandhiksepaparihara, Shlokas 108-110,
in the following words—

‘For those that have realised the real character of the
Soul, all their past Karma having been exhausted by ex-
perience, and there being no further Karmic residua to wipe
off,—there is no further body; as the Soul is burdened with
a body only for the experiencing of the results of Karma ;—
therefore, one desiring Liberation should not engage in such
actions as are either prohibited, or are enjoined with a view
to material results; but he should continue to perform those
that are prescribed as necessary duties, in order to avoid the
sin of the neglect of such duties.’

The Nyayarainakara and the Kashik@ on Shl. 106,
go on to add that—¢Liberation must consist in the destruc-
tion of the present body, and the non-production of any
further body.’ And in the Prokaranapaiichika we
find the Prabhakara view briefly stated that—¢Liberation
is the absolute cessation of the body, caused by the disappear-
ance of all gharma and adharma,’—and * not by Knowledge’
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ledge’ (adds Kumarila, Shlo. Va., Sambandhaksepaparihira,
Shl. 103). Both are also agreed as to the negative character
of Liberation, as otherwise it could not be eternal (Shlo. Va,
105-107) They are also agreed as to Liberation not being
a mere cessation of pain {as there being no body, the Soul
is free, not only from pain, but from pleasure also); or a mere
blissful state (as without the body, the Soul can have no
experience, and blissis only a kind of experience). [See
Pra-poii. p. 153, and Shlo-Var. Sambandhaksepaparikara
105].
SECTION (3)}—SUB-SECTION (3).
(fod.

1. The Prabhakara denies a creator for the Universe.
Even though he admits that the Universe is made of cons-
tibuent parts, and as such it must have a beginning and an end
in time,—yet he finds no reason for believing that the
Universe, as a whole, had a beginning at any one point of
time, or that it would all come to an end at any one point ;
hence if the constituent factors of the Universe have a begin-
ning, they must have beginnings one after the other, and
they must also cease one after the other; in fact this is what
ig actually found to be the case in every-day experience.
Thus then, if it were true that certain factors of the Uni-
verse are brought into existence by an ultra-mundane
Supervisor of Dharma-Adharma, this could not be true for
the entire Universe, as a whole. For instance, the bodies of
all men and animals are found to be produced by the func-
tioning of the parents, and not by a supervening agency;
and this fact will enable us to infer the same with regard to
the bodies of all animals, past and future also. *

Nor is there any force in the Logician’s argument that
our Dharma-Adharme must have for a supervisor a being

® The Prabhikara view is set forth in great detuil in the Prak-Pait.
p. 137, &ec.
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possessed of intelligence higher than our own. Because
the Dharma-Adharma of the body that is the product of
these must always belong to the same intelligent being to
whom the body belongs; any being, howsoever intelligent,
can never have any knowledge of the Dharma-Adharma of
any other being; hence the ultra-mundane ¢ God’ can have
no knowledge of the Dharma or Adharma of the beings
born as men, animals, &c.; and without such knowledge he
could not exercise any intelligent control over them; ¢God’
could not perceive Dharma by his senses, as Dharma is
absolutely imperceptible ; nor could he perceive it by his
mind alone, as the mind by itself can not perceive things
outside the body, and the Dharma of all beings born in the
world would always be outside the body occupied by the mind
of he perceiving person, ¢ God.’

Then again, it becomes necessary to examine the charac-
ter of the ¢supervision ’ that ‘God’ is said to exercise over
Dharma and Adharma. (@) This ‘supervision’ cannot be
of the nature of contact or conjunction; because Dharma and
Ag@harma being qualities are not capable of conjunction, which
18 possible for substances only. (b) Nor could it be in the
form of Samaviga or inherence; as the Dharma- Adharma
inhering in other Souls could not inhere in the ¢ God.” And
as these two are the only possible alternative forms of
relation, no other kind of ‘supervision’ is possible. In the
case of ordinary agents,—the carpenter, for instance,—the
¢ supervision’ consists in their contact with the tools and
mmplements ; and this is not found to be possible in the case
of ¢ God.”’ Nor is it possible for the operations of ¢ God’
to have any effect upon Dharma-Adharma ; because, being
qualities, they could not have any actions bearing upon them.
Nor can the action bringing about the creation be held to
lie in the atoms, which operate under the Will of ¢God;
because in all our experience, we never come across any




Gop. 87

such ¢ supervision ’ or ‘guidance’; as all ¢ supervision’ or ¢ gui-
dance’ is found to be done by the Soul over that body which
it ensouls by virtue of its Dharma and Adharma; and the
atoms can not be said to be such a body of * God’; hence he
could not guide the activity of these. Even if we grant
guch a ‘body’ for ¢ God,’ the activity of the body could not
be due to mere wish ; it must be due to an effort put forth by
him. Nor could the wish be eternal, as, in that case, the
activity of the atoms also would be eternal, which would
lead to the absurdity of an unceasing creation.

2. The argument that the Logician puts forward
in proof of his ‘God » is that, “The body must
have a supervisor, because it 13 non-intelligent,”  To this
his opponent. opposes the counter-argument that God cannot
be the Supervisor, because he canunot have any motive in
doing so; we cannot deny the truth of the proposition that
there is intelligent supervision only in cases where some
purpose of the supervisor is served by it. Then again,
the same argument that would prove the existence of the
intelligent supervisor wonld also prove that supervisor to be
a bodied or corporeal being; as the Logician bases his
argument upon the analogy of the carpenter supervising
and guiding the making of wooden articles ; and as this oar-
penter is a bodied being, the analogy, extended a little farther
would prove this supervising ¢ God’ also to be a bodied being;
but at the same time we know that no bodied being can
exercise any intelligent control over such subtle things as the
atoms, Dharma and Adharma. Even if he did, he would
himself, as a bodied being, have to be the creation of another
Creator or Supervisor, and so on, ad infinttum. Thus then
no supervision of the creation of the Universe being possible
it has to be regarded as 2 never-ending process of things
coming into existence and passing out of it under the
influence of the Dharma and Adharma of the Souls ensouling
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the bodies coming into touch with those things’; and there is
thus no room for the assumption of an ultra-cosmic ¢ God.’

3. Kumarila’s views in regard to ¢ God ’ are found in the
Shiokavatrtika, ‘Sambandhﬁksepaparihﬁra’. He also denies the
creation (shloka 47) and dissolution (68) of the Universe as a
whole (113); he bases his denial of the creator on the same
grounds as that of the omniscient person.’ (47-59 ; 114-16).

SectIoN (4).
Lagdarthas—TuiNes oF THE WORLD.

1. According to Prahakara the external world is real ;
the stock argument of the Idealist—* Cogunitions have no real
counterpart in the external world,—because they are cogni-
tions,—like dreams’—heing rejected ; (1) on the ground of its
being contrary to all experience; and (2) by showing that
dreams also are not absolutely devoid of real counterparts
in the external world (see above, Sec. 1).

2. As regards the constituents of the Universe—called
‘padarthas’ or ¢ categories’—we have not been able to find
in any Prabhakara work, a systematic statemeunt of what
these are, according to Prabhakara. We believe such a
isystematic statement is contained in the ¢ Promeyapirayana’
mentioned in the Prakaranapaiichika, on pp- 110-11; from its
name it appears to be a chapter of this latter work, following
closely upon the chapter on ¢ pramanas’ called the ¢ Pramana-
parayana.’ In the printed edition of the work however we
do not find any such chapter; nor is it found in the portion
wanting in the printed text,—manuscripts of which have just
come to hand from Travancore. So our information on this po-
int depends upon stray declarations in the Prakaranapaiichika,
and upon a comparatively recent work, called the ‘Sarvasid-
dhantarahasya’ From this latter work we glean the following:—
Tke ‘padarthas,’ according to Prabhakara,are—(1) Dravya
or Substance, (2) Guna or Quality, (3) Karman or Action, (4)
Samanya or Generality, (5) Paratantrata (Subsistence or
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Inherence), (6) Shakti or Force, (7) Sadrishya or Similarity,
and (8) Saenkhyi or Number. ¢ Action’ is inferred from the
separation of athing from one point in space and its conjunc-
tion with another point. ¢Subsistence’ or ¢ Inherence’ is not
nifya or eternal (like the ¢ Samaviye’ of the Logician);
because it subsists in perishable things also, being a relation
whereof it cannot be eternal; itis both preduced and not-
produced, and also perceptible and imperceptible, in accordance
with the nature of things to which it belongs. Nor is it one
(like the Logician’s ¢Samavaya); it is as many as there are
things. ¢ Shakti’ or ¢ Force’ is the common name given to
that by yirtue of which, Substances, Qualities, Actions, and
Greneralities come to be regarded as the ¢ Cause’ of things;
it 1s to be mferred from the effects; it is eternal in eternal
things, and non-eternal in perishable things. ¢ Similarity’
[and ¢ Number’ also], like Force, cannot come under any
other category and so have to be regarded as distinct
categories. The ¢ Vishesa’ of the Logician cannot be a “ cate.
gory’, because the differentiation among eternal thingslike the
dkasha and the various kinds of atom—for the purposes of
which the Logician posits the Viskesa—can always be done
on the basis of the ordinary qualities of such things. ¢ 4bhava’
also is nothing apart from the point in space where it is
supposed to exist. The mention of ‘ number’ in this con-
nection appears to be wrong;as on p. 54, the Prak-Paf.
speaks of ‘number’ as a ¢ quality.’

We shall now see what we can gather direct from the
¢ Prabhikare’ books. The Prakaranapaiichikd, on page
110, prefaces the proving of ¢Similarity’ as a distinct cate~
gory, with the statement that 1t cannot come under any of
the six categories of ¢ Substance,” ¢ Quality,” ¢ Action,”  Gener-
ality,” < Inherence’ and ¢ Vishesa’; but with regard to the last—
¢ Vishesa’, it says (on the same page) that ¢ Vishesakhyantu
pad@rtham pramanavadino nanumanyante’ (¢ People learned in
the science of reasoning do not accept any such category as
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vishesa'). So herein we have the authority of a Prabhika-
ra work as regards the first five of the eight categories
mentioned above. On the same page, the Prakarana-

padichikd proceeds to give the following account of ¢ Simi-
larity,—

¢ What is similarity ? It is neither Substance, nor Quality,
nor Generality, nor Inherence ; it is something entirely differ-
ent from these; as is proved by the fact that it enters into
our consciousness exactly in the same manner as any other
category ; and our consciousness is the sole criterion as to
the existence of categories,—that of which we are conscious
as a category we regard as such. It cannot be Substance, be-
cause it subsists in Qualities and Action also (which no Subs-
tance can do); as we speak of similar colours, similar motions,
and so forth. It cannot be Generality, as it does not form
the basis of any comprehensive conception [says the Brihafs
p- 8 &]. Inherence is a kind of relation, and as such cannot in-
clude Similarity. Lastly, asregards the Vishesa of the Logician,
it is not a distinct category, being nothing more or less than the
quality of Separatencss; justas anordinary quality separates or
differentiates between ordinary things, so the Vishesa of the
Logician differentiates atoms ; virtually the two are precisely
the same; in any case, this Vishesa is something quite contrary
to Similarity. For these reasons, Similarity must be regarded
as a distinet category by itself ; and as subsisting In percepti-
ble objects it is apprehended by the apprehension of the
qualities, actions and constituent parts as common to two or
more things.’

The Bhatta®* does not accept Similarity as a distinch
category ; his chief objection being that, if it were a category,
we could mnot account for the varying degrees of
similarity that we are cognisant of, in our ordinary experience.

As regards Shakti or Force we learn from the Prakaran-
apaiichiki (pp. 81-82) that, as a matter of fact, all things in the

e Shasgr;zdzpika, p. 52.
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world are found to be possessed of some sort of shakii; we
cannot perceive it, but it can be inferred : For instance, we see
the fire producing a certain effect, in the shape of burning;
but the same fire, when under the iInfluence of certain
mantras, fails to produce that effect; there is nothing in the
visible form of the fire itself that can account for this
phenomenon, the form of the fire remaining exactly the
same In both- cases. This leads us to the conclusion that
there must be something in the fire by virtue of which it
can burn, and in the absence whereof it cannot burn; from
this it follows tbat in all things there is something which
enables them to bring about their effects, and being deprived
of which they are not able to do so. To this imperceptible
something, Prabhakara gives the name of ¢ Shakt’ or Force.
In eternal things, it is eternal, and in transient things it 1is
brought into existence along with them. It differs from
“ Samskdra’ in that this latter is transient in eternal things
also.

‘ Karman’ or ¢ Action is also one of the imperceptidle cate-
gories. When a thing moves, what we actually see is not the
moving of the thing, but only the various conjunctions and
disjunctions of the things with certain points in space ; the ex-
pression ¢ the thing moves’ also refers to these conjunctions
and disjunctions, which latter cannot be regarded as the
¢ Action’ of moving ; because the action of moving subsists in
the moving thing, while the conjunctions and disjunctions
subsist in outside space; and as it is only these latter - that we
actually perceive, Action cannot be leld to be perceptible, as
maintained by Kanada ; it is always to be inferred says the
Prakaranapaiichika (pp. 78-79). The above view is not in
agreement with the Bhatte view; says the Shastradipika
(p. 50):—

“ Action can never be inferred; asit could be inferred
only as the immaterial cause of the conjunctions and
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disjunctions of the thing with points in space ; and as such it
would have to be ognised as subsisting in the thing as well asin
space; this is not the case; as it is cognised in the thing only.
Action must be regarded as being perceived; we sec the
thing undergoing certain conjunctions and disjunctions with
points in space; but the cognition that we have is that what
brings about these conjunctions and disjunctions is in the
thing, and not in space; and that which forms the basis of
this cognition is called the ¢action’ of the thing.”

Inherence, says the Prakaranapaichika (pp. 26-27)
cannot be regarded as everlasting ; because as a matter of
fact we find that the inherence of the class and character in
an individual belonging to that class is produced, and also
perishes, along with that individual. The Bhitta view of
‘Samav@ye’ is that, as subsisting between inseparable
things, it cannot be anything distinet from these things
themselves ; it must be regarded as a particular phase of the
things themselves, among whom it is believed by the Logician
to subsist. (See Shlokavartika, Su. 4, Shl. 146-50)

3. As regards ‘ Substance ’ we find the four—(1) Earth,
(2) Water, (3) Air, (4) Fire—mentioned in the Prakarana-
paiickika (p. 24) ; where also we find the ¢ gaganadayal’ men-
tioned ; so (5) ‘ gaguna’ or ¢ @kasha would be the fifth sub-
stance ; (6) ¢ A¢man’ is admitted as a substance in the section
dealing with *A¢man’ (the chapter of Prakarapapasichika
called ‘ Taftvaloka), where we also find ‘Manas’ (7) mentioned
(p- 149), as somethiug whose contact with the Atman brings
about Buddhi, Sukha, Dublha, and such other specific qualities
of the Afman ; then again, on page 84, we find the eternal
substances enumerated, wherein, apart from the atoms, the
Akasha and the Afman, we also find—(8) Kala or Time, and
(%) Dik or Space. Tamas is not a quality : nor is it a
substance ; it is nothing apart from absence of light (Prakara-
napaiichikd pp. 143-45). Earth, Water, Air, and Fire are
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perceptible by the Eye and also by Touch. Akasha and
the rest cannot be regarded as perceptible, because they can
not be seen or touched. (Pra-pai. p. 24); Akisha cannot be
seen by the eye, because 1t is devoid of colour ; if it had col-
our it would also be tangible ; as colour and tangibility always
go together; the whiteness that appears in the dkasha belongs
to the particles of fire hanging in the atmosphere; and the
darkness noticed at night is mot the quality of anything,
it is mere absence of light; if it were a positive quality it
would be perceptible during the day also. (Pra-paii. pp.
143-44). 1In this connection it may be noted that, inasmuch
as Akasha is imperceptible, Prabhakara does not accept the
view that it is one of the five constituent factors of the dody.
Though Akasha cannot be perceived, it can be inferred as the
substratum of sound : Sound cannot belong to the source from
which it proceeds; as the organ of hearing can apprehend
only where it can reach, and as a matter of fact, it can never
reach or approach the source of sounds. (Pra-Paii. p. 145).

The touch of Air is neither-hot-nor-cold ; its apparent
coolness being due to the water-particles hanging in the Air
and the hotness to the fire-particles floating with 1it. (Pra.-
pa#. pp. 77-78).

4. Among Qualities, Colour, Taste, Smell, Touch, Num-
ber, Dimension, Separateness, Conjunction, Disjunction, Pri-
ority, Posteriority, Pleasure, Pain, Desire, Aversion and
Effort are perceptible.

Conjunction is of three kinds:—(1) Due to both the
things concerned, (2) due to the action of one of the two, and
(3) due to another conjunction. (Pra-pas. p. 26 and 151).

5. The Sarvasiddhantarahasya has the following with
regard to the Bhatta view of the Categories :—All categor-
ies are divided into (1) Bhave or Positive aud (2) Abhava or
Negative ; the latter is of four kinds—(a) Prior Negation,
(%) Utter Destruction, (¢c) Absolute Negation, and (d) Mutual
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Negation. Of Bhavas there are four—(a) Substance, (6) Qua-
lity, Action and Generality. Of substances there are eleven,—

Earth, Water, Light, or Fire, Air, Akasha, Space, Time, Atman
Mind, Darkness and Sound (some people adding Gold as the
twelfth). Of qualities there are thirteen,—Colour, Taste,
Smell, Touch, Dimeusion, Separateness, Conjunction, Disjunc-
tion, Priority, Posteriority, Gravity, Fluidity and Viscidity.
There are five actions— Throwing upwards and the rest ;two
¢ generalities>— Higher and Lower. Shakti and Sadrishya are
all included under ¢ Substance ;’ of Shakti there hre two kinds
—sahaja or inborn, and @dheya or produced and borrowed.

6. The word ¢ Svarga’ or ¢ Heaven’ is applied to that
happiness which is totally free from all touch of pain, and
which, as such, is desired by all men (Pra-paf, pp. 102-3).
Sukha or Pleasure is not mere absence of pain. In the
absence of pain what we experience is that there is no pain,
the feeling being a negative one; and hence, from the
very nature of the Cognition of Negation (as shown above)
it follows that what we are conscious of in this case is only the
Soul by itself, as without pain,—and not as with some positive
quality ; on the other hand, when we feel pleasure, we are
conscious of something positive, a positive quality as belong-
ing to the Self,—or, more properly, the Self as endowed with
a positive quality., (Pra-pai. p. 149),

7. We have reserved the consideration of ¢Jafi’
¢ Generality * for this last section, because on this matter we
have a very full explanation available in the Prakaranapai-
chika (pp. 17-32).

There is a difference of opinion among philosophers,
as regards the exact character of Jali :—(1) According to
some the notion of the ¢Ja¢i’ is purely imaginary; (2)
according to others, it has areal existence, but not apart from
the individuals in which it subsists, and as such is cognised
along with these ; (3) others again hold that it has a real
existence, apart from the individuals comprising it, and its
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existence can be apprehended only by inference; (4) lastly,
according to some it is different, as well as non-different,
from the individuals comprising it.

According to Prabhakara, the ¢Jafi’ is something real,
distinet from the individuals which are its substrates, and is
perceptible by the senses. Says the Karika - Jatirashrayato
blinna, pratyaksajianagochara’. When we properly analyse
the notion of *Ja?i,’ we find that the only basis that we have
for accepting any such thing lies in our conception of
some form of non-difference among a number of things which,
hitherto, have been known as different. Says the Prakara-
napaiichika—* Bhedagrahanapurassaramabhedajianam  bhin-
nesu jatyabhyupagame sharanam.’

3. According to Kumarila, the Jafi is not something
different from the component individuals (Shlokavartika,
¢ Akriti * 52-62, and also ‘Vanavada,’ 75-76); and the distinct
ideas of the ‘individual’ and the ‘class’ that we come across
in ordinary experience, are thus explained :—

‘In perceiving an object, when we cognise the ¢Jati’
as identical with the individual, what presents itself to
consciousness is the individual only,—the j@fi’ or class-
character lying latent in 1t, and helping its existence; when,
on the other hand, we cognise the individual as identical with
the jati, 1t is the class-character that is present in conscious-
ness, and the individual character continues to lie latent.’
(Ibid. ¢ Akyitd, 59-62).

Kumarila agrees with Prabhakara in regarding *Jati
as something perceived by the senses—*Jatirindriyagochara’
(Vanavida, 24).

4. Allthe main objections against Jafi are based upon
the denial of the possibility of any aggregation of constituent
parts ; the *Jati’ is only an aggregate of the individua
composing it ; hence those individualsbear to the Ja@fi the
same relation that is borne by the constituent particles of a
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gubstance to the substance itself ; consequently if one admits
of the fact that substancesare made up of constituent particles,
the whole ground is cut off from under the theory that
denics all ¢ Jafi’; if you accept aggregation in one case, you
can have no reason for denying it in the other.

We shall review, in brief, the objections that are brought
—-chiefly by the Idealist—against all ¢aggregates’ in general.
With a view to make his position unassailable, the Idealist
begins with the denial of any such thing as ¢ Substance ’; and
it is the substance that is regarded as the substrate of the
‘jati” Sucha generic ‘substance ’could be either in the
form of the subtile ‘atom’, or in thabt of the gross product
of atoms ; as regards the former alternative, no such ‘jati’
as ‘atom’ is possible; because such a generic entity is made
to rest upon the comprehensive conception that we form of
a number of things as ‘one’; and as a matter of fact, we find
that we have no all-comprehensive conception with regard to
the four primitive atoms of the Earth, the Water, the Air and
the Fire ; and under the circumstances, how could there be any
such generic name as ¢ Atom ’? Then as regards the concep-
tion of ‘atom’ that we find persisting in regard to all
atoms,—this can be explained on the basis of the atomic
dimension possessed in common by all atoms. In the same
manner the generic conception of ¢ Barth’ is based upon the
common property of smell; and so on with ¢ Water’ and the
rest.—Nor in the second place can there be any gross
substance as the substrato of ¢ jafi’; for the simple reason
that there is no proof for the existence of any such substance;
all such substances are held to be the products of the
conglomeration of atoms; but as a matter of fact, no such
conglomeration is possible;as there can be no Conjunction
among atoms, which are, ez hypothest, devoid of extension,
and hence of parts. Nor can it be ascertained whether the
gross whole resides in its entirety in each of its component
parts, or only in all of these latter collectively ; as the former
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alternative 1is, on the very face of it, absurd ; in the latter
alternative also, no perception of the whole would be possible
until @ll its parts had been perceived (which latter con-
tingency is seldom possible). Then as regards the concep-
tion of the ¢ gross’ object common among all men, it may be
explained in the following manner :—Certain atoms continu-
ing to appear one after the other, become, after a certain
number have appeared, perceptible by the senses; and we,
who were unable to perceive them before, on coming to
perceive them, are led toattribute this phenomenon to the fact
of the atoms having formed themselves into a conglomerate
whole ; this notion of the whole however 15 a pure fancy ; as
what is actually before us is only a number of atoms, each
one imperceptible by itself, but perceptible when appearing
in the company of one another. Thus then, inasmuch as
the ‘atom’ cannot be the substrate of the ‘jati’, and there is
no gross subtance apart from the atom, we are led to
the conclusion that there can be no such thing as
“Jati.’ Then again, the ¢Jafi’ cannot be perceived by
the senses, as it is held to be by Prabhakara; because being
eternal, it could not be perceptible, as otherwise it would
be liable to uuceasing perception, which is an absurdity.
Then again,—does the ¢ J@li’ come into existence, and cease
to exist, along with the individuals comprising it ? If so, then
it would be something totally distinet from each of these
individuals, and would therefore lose its essential character
Then, if it is eternal, it must exist before the individual is
brought into existence; and yet if it is held to come into
existence along with the individual, it cannot subsist before
this latter. The ¢Jali’ again cannot be either different or
non-different from the individuals. It cannot be non-different
as in that case, it would have to appear and disappear with
the Individuals, which involves the aforesaid absurdity. If
then, it were different from them, it would be cognisable in-
dependently, and apart from them—another absurdity. The
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question put in connection with the gross object is put in
connection with the ¢jafi’ also. Does the ‘jafi’ subsistin its
entirety in each individual, or in all individuals collectively ?
If the former, then there are as many ‘jatis’ as therc are
individuals. If the latter, the ‘ja¢i’ cannot be cognised
until all the individuals composing it have been cogunised ; as
this is never possible, no cognition of the ‘jafi’ would be
possible. For the above reasons it 1s concluded that any
such thing as ¢ja¢i’ has no real existence ; nor are there any
‘substances’ which could be the substrate of ¢jafi.’

5. In answer to the above, the Pradhakara argues that
the proof for the existence of anything must ultimately rest
in our own consciousness; and it cannot be denied that
there are present, in our consciousness, distinet cognitions of
the gross forms of things; and what is thus distinctly
cognised cannot reasonably have its existericc denied. As
regards the constitution of the gross substance,—the gross
object exists as we actually perceive it; that it is made up
of subtler constituent particles is implied by its very nature,
in fact without this, our very conception of it would be
impossible. Such being the indisputable fact, it becomes
necessary for us to find out an explanation for the fact of a
number of subtler particles combining to make up a gross
object. The only explanation possible is that a number of
particles, on acquiring a conjunction among themseclves,
tend towards the bringing into existence of a single ohject,
which being perceptible, (while the particles are impereeptible)
is called © gross,’—a single Copjunction subsisting over all the
particles, and that same Conjunction tending to combine
the particles into onc conglomerate wlole. Thus then, in
the bringing about of the whole, the particles are the material
cause, and their conjunction the fmmaterial cause.

This whole subsists over all the particles collectively,
and not io each part individually ; in this it differs from the
sJati’ which resides in its entirety in each individual.
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constituting that Jafi. It is not mnecessary for all the
particles to be perccived before the whole is perceived ;
because the whole is something different from the parts;
and as in every casc the ‘cause’ that we are justified in
assuming is only that which 1s sufficient to account for a
certain given effect, for the perception of the whole we
must regard as the necessary canse the perception of only
those parts without which the perception of the whole
would not be possible ; and as a matter of fact, if only a few
of the parts are perceived, this brings about the perception
of the whole. Theu again, the fact of the whole being always
found together with the parfs is due to one being the cause
of the other; that the whole is different from the parts is
shown by the fact that the two give rise to entircly different
effects in our consciousness ; for instance, the whole gives
rise to the notion of something that is one and large or
exlensive 5 while the parts produce the notion of things many
in number and small. Thus then, inasmuch as the whole is
different from the parts, it can be perceived, even when all
its parts are not perceived.

These wholes are of four kinds— Earth, Water, Fire and
Air; the first threc being large and having colour, are
perceptible by the organ of toucl, and also by that of
vision ; Air being devoid of colour is perceptible by toach
alone. The atoms of these are by their very nature imper-
ceptible ; so also is the compound of tio atoms ; as the large
dimension, which is a nccessary condition in all perceptibility,
is present in only such substances as have many—i. e, not
less than threc—constituent particles. Alkasha, Time and
Space, even though large, are not perceptible, as they are
devoid of touch and colour,

The existence of the whole substance having been

proved, the existence of  Jafi’ cannot be denied merely on
the ground that there can be no wholes made up of parts.
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6. Though the Ja#i or ‘class-character’ is eternal, yet
when a new individual belonging to that class—i. e., possess-
ing that class-character—comes into existence, what is
brought into existence by this appearance of a fresh individual
i3 not the ¢class-character,” which is ever present, but only
the relation (inherence) of the individual with that class-
character. There is nothing objectionablei n the ¢ production’
of ¢inherence,’ because ©inherence,’ according to Prabha-
kara, is not eternal {as held by the Logician) [sec above, §2]
nor is there anything incongruous in the inherence of the
individual being produced before, or along with, the
individual itself ; because ¢ Inherence’ is not, like ¢Conjunc-
tion,” dependent upon the previous existence or action of
the members between whom it subsists. Similarly when a
particular individual ceases to exist, the ¢class-character !
does not go away elsewhere (because it has no moticn);—
nor does it subsist in that individual (as this has ceased to
exist);—mnor does it itself cease to exist (as it is found
present in other individuals);—but what ceases is the
inherence of the ¢ class-character * with that particular indivi-
dual ; it is only natural that when one member of the relation
has ceased to exist, the relation itself should cease with it.

The ¢class-character’ resides in its entirety in each
individual ; as is proved by the fact that we recognise the
same ‘ class-character’ in every individual. Nor is the ‘class
character’ ever percieved apart from the individual. It
is perceptible by the senses; as is shown by the fact that its
cognition is brought about by its coming into contact with
the organs of perception, thréugh the individual in which it
resides, and which is in direct contact with the organs.
We cannot deny that when we pereeive a thing quite distin-
ctly, we perceive it as having a certain ‘class-character.’

While admitting such ‘jatis’ as Substance, Quality, &c.,

Prabhikara does not accept any such summum genus as
¢ Sattd’ or ¢ Being’, as including all that exists; and this

P st =
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for the simple reason that we have to accept such a jati as
Substance becausoe we perceive a number of individual things
as having certain characters in common ; and on the basis
of this conceptiou we postulate the ¢jati’ Substance. We
have, as a matter of fact, no such cognition of a number of
things as merely  existing’ ; and in the absence of such a
conception we can have no basis for the postulating of such
a class as ¢ Being.” Though we have such a word as * sutta’
(Being), yet that cannot warrant our regarding it as the
name of a class-character;’ as all that the word denotes is
the mere individuality of things—Svarzpasat{a; when we
speak of a thing as ¢saf’, we do not mean that it is possess-
ed of any such °class-character’ as ‘saff@’; what we mean
i8 that it has an individual existence of its own.

Nor does Prabhikara admit of such ‘jafis’ as
Brahmanatva’, ¢ Ksattriyatva’ and the like, all of which cannot
be perceived by the senses. What is meant by calling a
man ¢ Brahmana’ is not that he belongs to any such jati, but
only that he is descended from a particular line of ancestors.
So says Kumarila also—‘ Brahmaenatvadi yonitah’ (Shloka-
vartika, ¢ Vanavada’, 29); The purity of descent has to be
accepted until there is sufficient proof to the contrary (Vide,
Tantravartika, under I—ii—2).
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CHAPTER IIT.

An Analytical Account of the Mimaimsa Shastra.
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2.
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11.

i2.

13.

14.

The Mimamsa-sutras of Jaimini (Bibliothica Indica).

The Bhasya of Shabara (do.)

The Shlokavar{ika of XKumirila (Chaukhambha
Sanskrit Series, Benares).

The Nyayaratnakera of Parthasarathi Mishra—a
Commentary on (3). (Chaukhambha Sanskrit
Series, Benares).

The Kashika of Sucharita Mishra—a Commentary
on (3). (Manuscript with Mahamahopadhyaya P.
Chitradhara Mishra, Darbhanga).

The Tantravartike of Xumarila (Benares Sanskrit
Series).

The Tuptila do (do).

The Nyayasudh@d by Someshvara—Commentary on
(6) (Chaukhambha Sanskrit Series).

The Vartikabharana by Someshvara, Commentary on
(7) (Manuscript with Mr. Govindadasa, Benares).

The Shastradipika by Parthasarathi Mishra—a
Commentary on (1) (¢ Pandit,’ Benares).

The Zantraratne by Parthasaiathi Mishra—a
running Commentary on the last nine chapters
of (2). (Manuscript with Mr. Govindadasa,
Benares).

The Mayukhamalik@ by Somand’ha—Commentary
on (10). Manuscript with Mah@mahopadhyaya
Pandit Chitradhara Mishra, Darbhanga).

The Nyayamala and Vistare of Madhavacharya
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The Subodhini Commentary on the Siitras (¢ Pandit,’ «
Benares).
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The Mimamsanayaviveka by Bhavanitha Mishra—
a Commentary on (2), Manuscript with Mr.
Govindadasa, Benares).

The Mimamsanukramani by Mandana Mishra—an
abstract of (2)—(Manuscript with the writer).
The English Translations of (3) and (6) by the

writer (Bibliothica Indica).

The Mimassabalaprakashe of Shankara Bhatta
(Chaukhambha Sanskrit Series).

The Brihati of Prabhakara Mishra (Manuscript with
the writer, and also in the Library of the Asiatic
Society of Bengal). Adhyayas I to V, and
Adh. VI (padas 1 and 2).

The Rijuvimald of Shalikandtha Mishra—(Manus-
cript with Writer, at the India Office Library, and
at the Travancore Palace Library). Adhyayas I
(incomplete), and III to V.

The Prakarapapasichika of Shalikanatha Mishra
(Chaukhambha Sanskrit Series).

The Bhattabhaskara of Jivadeva (Manuscript with
Writer).

The Vidhiviveka of Mandana Mishra (‘ Pandit’).

The Nyayakanikd of Vachaspati Mishra—Commen-
tary on (28) (‘ Pandit’).

The Nyayarafinamala of Parthasarathi Mishra
(Chaukhambha Sanskrit Series).

Ramanuja’s Commentary on (25) (Manuscript, first
half, with Mr. Govinda-dasa, Benares, and second
half at the Bodleian Library, Oxford).

The Mimamsaparibhasa of Krisnayajvan (¢ Pandit’).

The Mimamsanyayaprakishe by Anantadbva. (‘Pan
dit’).

Thre Bhattalasikira—Commentary on (28) (MS. with
writer).
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30. The Vidhirasayana of Appayya Diksita (Chau-
khambha Sanskrit Series).

31, Mamamsavidhibhzsana —by Gopala Bhatta (MS. with
Mr. Govinda—dasa).

32. The Arthasaigraha of Laugaksi Bhiaskara (Benares
Sanskrit Series).

33.  The English Translation of (30) by Dr. G. Thibaut
(Benares Sanskrit Series).

34. The Shatapatha Brakmana (Berlin Edition).

35.  The Shrautapadarthanirvachana (¢ Pandit’).

36. The Trikandamandana (Bibliothica Indica)

*Secrion I—Sus-srorion (1).
Veda—its bearing and authority in regard to Dharma.

1. The understanding of the true nature of Dharma
being the avowed aim of the Mimamsaka, he takes care to
justify it, at the very outset, by proving that an earnest
enquiry into the nature of Dharma was something that in
itself was absolutely necessary for every responsible agent ;
unless he knows what his Dharma or Duty is, how can he
regulate his actions? 'The next question that arises Is—why
should this enquiry be carried on in the manner in which
1t has been done by Jaimini and his followers ? In this
connection, the Mimamsaka holds that the Veda is the sole
authority for Dharma (Sa. 2),—the only source from which a
right knowledge of Dharma can be obtained ; for this reason
the proper study of the Veda becomes necessary. But as
this study of the Veda itself would be a Dharma, this also
must have its basis in the Veda ; consequently the Mimarsaka
makes it his business to show that the proper study of the
Veda—for the special purpose of obtaining the knowledge
of Dharma—is something that is laid down in the Veda itself.
This forms the subject-matter of the first ‘adliikarana’ or
* Topic of Consideration.

® The ‘section ’ corresponds roughly to the * Adhyayav’ and * sub-section’ to the
‘ pada’ of the Mimamsd-sutras.
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2. Kumarila and his followers take as their basic vext,
In this connection, tho sentence ¢svadhyayo’ dhyetoryah,
‘the Vedashould be studied,” and proceed to explain that
the ‘study of the Veda’® herein laid down cannot be the
getting up of the mere words of the Veda; but this, and also
the due understanding of the meaning of the sentences; the
getting up of the mere word would serve no useful purpose
for the student. And as the meaning of the Vedic directions
cannot be comprehended without due investigation and
enquiry, an investigation such as the one initiated by
Jaimini becomes necessary.

3. To the above view, Prabhikara and his followers
demur. Their objections are briefly these :—By the above
reasoning, all persons desiring to understand Dharma—no
matter whether he be a Dvija or not—would be entitled to
the study of the Veda; and this would be against the express
injunctions of the Veda. Here, as elsewlere, the ¢ Prabha-
kara’ view is more orthodox than the ‘Bhatta’ theory. In
order to avoid the said difficulty, the Prablhakara takes for
his text the sentence from the Smritis—‘upaniya tu yah
shisyam vedamadhyapayed wvijalh sakalpam sarahasyadicha
tamacharyam prachaksate) ‘that Brahmana who, having
initiated the pupil, teaches him the Veda along with the
ritualistic rules and esoteric explanations,—him they
call the teacher’,—as taken along with the Vedic text
¢ astavarsam brahmapamupanayite, ‘the Brahmana should
be initiated when he is eight years old.” The motive
desire towards the enquiry into Dharma, in this case, is on
the part of the Teacher, and not on that of the pupil (as in
the case of the text quoted by Kumarila). The teacher
wishes to obtain for himself the title and honours of the
true dcharya or teacher; and as there can be no teacher
without some one who is taught, he has to take (upa-n7) a
pupil (shisya) ; but as the latter cannct be a ¢ pupil ’ unless he
18 made to ¢study,’ this studying by the pupil isimplied in the
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above texts;and as the ‘study’ canunot be carried on
without the aid of a ‘teacher,” the one isimplied by the
other. This explanation is free from the objection to
which the Bhdita view is open; as the learned ¢Teacher,’
who, in his turn, cannot but be a Dvija, cannot take a non-
dvija pupil. The injunction of Vedie study being thus
implied in the injunction of taking a pupil for the purpose
of obtaining the title and. honours of the ‘ Teacher,-—it be-
comes necessary to find out a purpose for this study,—at any
rate, so far as the pupil is concerned, for whose action the
purpose of the teacher cannot supply the requisite motive.
This purpose lies in the due comprehension of the meaning
of the Vedic texts studied ; and as this is not possible without
due reflection and pondering of the texts, the investigation
carried on in the Mimamsa-shasfrae becomes fully justified.®

4. The necessity of the enquiry for the purpose of
obtaining knowledge of Dharma having been established, the
question naturally arises—What is the ¢ Dharma’ for the
knowing of which we have to carry on all this difficult
investigation ? This forms the subject of the second adhikar-
ana comprising the satra I—i-2. The word ‘dharma’ here
is not used in the ordinary sense of the merit acquired
by the perfamance of some good deed ; it is used in the much
wider sense of such act or acts as are laid down in the Veda
as conducive to the happiness of the agent.

5. According to the Bhatta view this adhikarana meets
the position that Dharma is something that cannot be defined ;
and hence for a knowledge of it there is no valid means
available. The answer to this is that we have a good
definition of Dharma in that it is that which, while being
conducive 1o happiness, is mentioned in the Veda; and this
same also shows that in the Veda we have the valid means
of knowing Dharma. Thus then Sufra 2 contains three
statements ;—viz: (1) that Dharme is that which is laid

® Seo Prakaranapaiichiks, pp. 5-12.
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down in the Veda as conducive to happiness; (2) that the
Veda is the means of acquiring the right knowledge of
Dharma ; and (3) that the Veda is a trustworthy means of
knowledge. The Prabhakara view on the other hand is
that the first S#fre having declared that, (1) the enquiry
into Dharma is to follow the study of the whole Veda, that
(2) the whole Veda 1z intended to be expressive, and that
(8) hence the word ¢ Dharma’ applies to all that is mentioned
in the Veda,
mean here by all that is mentioned in the Veda? Does it
include all that we find there,—for instance, also those parts

the question natually arises—‘ What do you

that contain mere descriptions of things as they are,—or
only those parts that contain injunctions of what is to be
done ? And in regard to this question, the conclusion is that
the ¢ Veda’ meant here as to have its meaning studied as
providing Knowledge of Dharma is only that part of it which
speaks of something to be done ; and the reason for this is that,
according to the Awwitabhidhdna theory (chapter II, §8),
we can construe a sentence and find out its meaning only
when it contains some sort of an injunction for something
to be done. For instance, when we find certain effects in
the shape of joy and so forth, produced by a mere statement
of facts,—e, g. ¢ a son has been born to you,’ as the effect
is one that can be duc to a number of causes, we cannot

necessarily know that it was due to the news of the birth;
but when we see that the boy brings the jar on being ordered
to ¢ bring the jar,’—we at once conclude that the sentence means
the bringing of the jar. Thus then, we find that the chief
point at issue betwcen the ¢ Bhaia’ and the © Prabhakara’
Schools lay in Prabhakara’s theory of verbal construction,
called the ¢ Anvif@bhidhdnavide’ as distinguished from the
¢ dbhihitanvayavada’ of Kumarila and his followers; and
though Prabhakara could not have any serious objections
against the Bhatta view of the adhikarana, yet he has put
forward his own interpretation with a view to emphasise, at
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the very outset, what forms the keystone of his School of
Thought. According to Bhatta the word ¢ Chodana’ of St.
2 stands for the Veda, while according to Prabhikara it
stands for Vedic Injunctions.®

6. That the Veda affords the means of knowing Dharma
having been proved in s#{ra 2, the question arises as to whether
or not it is necessary to examine the character of the Veda.
The answer as given in s#{rd 3 is thatsuch an examination
is essential, specially for the Mimamsa-shas¢ra which makes
it its business to enquire into all matters relating to Dharma.
According to Prabhakara, the question dealt with in safra@ 3
is whether it would not be the right order of procedure,—
after baving proved the fact of the Veda affording the means
of knowing Dharma,—to ascertain what is contained in the
Veda (which is dealt with in Adhydyas 11, etf. seq.), rather
than proceed with an enquiry as to the validity or the trust-
worthy character of the Veda. The conclusion is that, though
when it comes to action, then certainly what is contained in
the Veda, as to be done, becomes of prime importance; but
when we are carrying on an enquiry into the character of
Dharma and the means of knowing it, our first business is
t-o ascertain liow far our avowed source of knowledge is
valid and can be relied upon ; as it is only then that we can
bo sure as to what is actually mentioned in the Veda as
to be done. Another reason for taking up this point first lies
in the fact that the validity of a means of knowledge is
gsomething inherent in itself, and as such independent of
everything else; whereas, whether a certain act is, or is not,
laid down by a certain authoritative text depends upon the
trustworthy character of that text itself.t

7. Before proceeding to explain the valid means of the
knowledge of Dhaima, our authors prove by various
arguments that the ordlnary means of know lcdge—Perceptlon.

° Brikatl, Ms. pp. 3—5; o.nd Ryuvunata Ms. pp. 10 and 14
tRijuvimal@, Ms. p- 27.
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Inference, Words (in the ordinary sense), Analogy and
Presumption—are by their very nature unable to afford a
knowledge of Dharma. We have already given above
(Chapter IT) a detailed account of these ¢means of know-
ledge’. The author of the Safre takes up in 8w 4, only
Perception, and shows that it pertains only to such things
ag are in the present, and are in contact with the organs of
perception; and from this the natural conclusion is that it
cannot afford any knowledge of Dharma, which is neither
a thing of the present, nor one that can ever be in contact
with any organ of perception. Inference, Presumption
and Analogy are all based, directly or indirectly, upon
Perception ; and hence these also cannot apply to Dharma,
which is entirely beyond the range of Perception.

8. Having thus, in Siitra I—i-4, which also forms the
fourth Adhikarana, shown what is not the means of knowing
Dharma, the Mimamsaka proceeds to show, in Sutra I-1-5,
which also forms the fifth adhikarana, what is such means.
Herein it is pointed out that ¢ Word” 1s the only means of
obtaining valid information on the subject of Dharma.
What is meant by this ¢ word” and how it brings about the
cognition of what it denotes we have already explained
(under Chapter II). It would suffice here to state briefly
that in regard to all matters not within reach of the organs
of perception, word ’ is the infallible source of knowledge,
independently of all other agencies. In proving the eternality
of the word and what is denoted by it, the Mimaisaka
meets the opposition of the Idealist and the Nihilist;
for this reason, Shabara, and Prabhakara and Kumarila
with liim, devote a section to each of these systems, and
herein it is proved that the things of the external world have
an independent reality of their own. In order to establish
the validity of sueh Vedic texts as speak of agents going to
heaven, it also becomes necessary to establish the existence
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of the Atman or Self, as something apart from the perishing
body.

9. In Adhikarana 6 (Sutras 6-23), the eternality of
‘words’ is proved in greater detail; and all objections to
the contrary are met. In Adhikarana 7 (Satras 24-26)
we have the proof of the capacity of the Veda to
afford valid knowledge of Dharma. Adhikarana 8 (S#tras
27-32) proves the fact thas the Veda is not the composition
of an author, either human or divine. This is a necessary
corollary to the eternality of the Veda. Thus the whole
of the Tirst Adhyaya is taken up in the establishing of
the two main propositions propounded in 87%{ra 2,—that
the Veda is anthoritative and trustworthy, and that in the
matter of Dharma, it is the only source of valid knowledge
available. On these two points there is a general agreement
among all Mimamsakas.*

10.  The Veda has been defined as ¢ The collection of
Mantras and Bralmanas’. Ot ¢ Mantra’ no formal defini-
tion has been attempted by the earlier writers. Later
Sutra-writers have however defined it as *the karana or
instrument of offering ’; but this definition is too wide ; as
the substances offered, the various implements used, and
such other accessories of the sacrifice, are all as much ‘instru-
ments of offering ” as the mantras. It is for this reason that the
more logical writers on Miméarmsa have contented themselves
with explaining ¢ manfra’ as a name including all those Vedice
passages to which the learnmed men apply that name.
(Mimamsa-sitra 1I—i-38), Says the Byihaty MS. p. 50 b.—

“In the Veda some passages are Manrfas and others
Brahmanas; those to which the learned apply the name
‘mantra’ are mantras; while all the rest, to which they
also apply the name ‘2idhi’, are Brilmanas ;—the Artha-
vidas and the Namadheyas are also included under these
latter,—¢ Brahmana’ proper being the name applied to

* See Mimamsabalaprakasha, pp. 1-8.
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the Injunction, and the Arthavida and Namadheya passages
being included under that name, by reason of their always, in
some way or the other, subserving the Injunctions along with
which they are construed.

11. The Brahmanas or Injunctive Sentences have
been divided into five classes:—(1) The Karmotpatti-
vakya, which enjoins a certain act,—c¢. g. ‘one should
perform the Agnihotra,; (2) the Guunavakye which
enjoins certain necessary details connected with a pre-
scribed act, e.g. ‘one should perform the lLomae with curds’;
(3) the Ihalavakyas, which mentions the result following
from the performance of a certain act, e.g. one -desirous of
attaining heaven should perform the Adgniholra’ ; (4) the
Phalayagunavakya, which lays down a certain accessory detail
as conducive to a particular result,—e.g. ‘one desirous of hav-
ing efficient sense-organs should perform the home with
curds’ ; and (3) the Segupakarmotpattivikya, which enjoius
an action along with an accessory detail,—e.g. ‘one should
perform the sacrifice with soma.’

Another  classification of Injunctions is under the
following three hieads :—(1) the Apirvavidhs or Original In-
Junction, which enjoing something not otherwise known, as
possible—e.g, "the grains shoald be washed’; (2) the Niyam-
avidght or Restrictive Injunctinn, wlhicli fixes upon a certain
method as the one to be adopted i all cases, while in
the natural course it would be adopted in a few cases only ;—
e . ‘the thumping of the corn’ msisted upou as the only one
method to be adopted for removing the chaff from the grains ;
and (3) the Puarisaikydvidhi or Preclasive Injunction, which
precludes some from among a number of possible alternatives,
—e.g. the preclusion of the use of the Manfra ‘Imamagriblpan
rashanam, &e.” in the holding of the reins of the ass. In the
Niyamavidhi that which is enjoined is alrcady Z#uown as possi-
ble, but only as an alternative, and as such it 1s possible in
one case only, and not posstble in other cases; in the Anarvar
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vidht what is enjoined is entirely unknown as possible: this is
what is meant by the saying ~ Vidhiralyantamaprapte niyamalk
paksike sali;—in the Partsuilhyiavighi on the other hand, all
that is enjoined is already known; but not necessarily as
possible alternatives ; they may be known as all simultane-
ously possible; there nothing is unknown ; all are known ; and
out of these a few are chosen and enjoiued.

12. Mantras are classed under three heads—(1) ik,
Saman and Yajus; on these three names the Brikats (Ms. p.
50 b) remarks as follows:—

¢The words Rik, Saman and Yajus are found to be
used in connection with the Vedas; hence it becomes
necessary to ascertain what part of the Vedais to be called
ik, what part Yajus anud what part Saman. On this point,
our conclusion is that the name ik is applied to those
sentences that are divided into feet,—i.e., into certain
well-defined parts, cach consisting of a definite number of
syllables
names as Gayafrs Trigtup, &’ (Mim. Su. 11—1-35).

and are called, on that account, by such prosodial

The word ‘pristha’ is sometimes used to imply the Rig-
veda (Mim. Sa. V11—iii—34-36). The word Saman’ does
not strictly apply to the manfras themselves ; it is applied to
the music to which certain mangres are set, and not to the words
(Mim. Su. IT—1—36), and hence a man{ra can be called ‘Saman’
only when it is set to mnsic and sung as snch (Mim. Sa. VII
~—i1—1 to 21). Thus one and the same mantra set to differ-
ent kinds of musie, becomes known under different names
—such as ¢ Rathantara, ’* Brihat’, and the like. This setting
to music is regarded as a samskidre or purification of the
mantras (Mim. St. IX—ii—3 to 13), and as such owes its
origin to tlie singer; and in so far it cannot be regarded as
Veda proper, which is independent of all sources, hinman
or divine. For instance, the syllables @ haw, &c., that are
added to the man{ras by the exigencies of music, are by
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no means fixed, they depend upon the singer, who may or
may not usc a certain syllable, or sets of syllables. (Mim. St.
IX—ii—29). In the case of all manlras, wherever tbey are
used as pratse, they must be used in their Saman form—that
is, set to music and sung;as the praise pleases more when
it is sung than when it is merely reeited. (IX—ii—30-31).

Samans are divided iuto several kinds, the division
being based upon the different methods of singing; for ins-
tance, the Briha! Saman i3 to be sung with force and very
loudly, while the Rafhanfura istobe sung not loudly, and
not with force (Mim. Su IX—ii—46). The name ‘Yajus’
is given toall those manfras that are neither arranged in
metrical feet, nor set to music (Mim. Su. II—i—37).  There
are some manfras that have been called ‘nigadas’; thisis
a pame given to those man{ras that arc addressed to others.
These also are included in the “ Yajus’ ; because hike these latter,
they also have neither mctre nor music; hence they have
been defined as such Ye
and are recited londly, and not in the low voice prescribed
for the Yajus in general. The Rik and the Saman Mantras
also are to be recited loudly.

/s mantras-as are addressed to others,

13. What we have explained above is the main three-
fold classification of Munfras. There is also another classifica-
tion based upon the differencein the character of the significa-
tion of accentuation and so forth. This classification per-
tains only to the Rik and the Yajus Mantras. Of the former
there are 273 kinds, and of the latter, 50. These have been
described and exemplified in detail by Shankara Bhatta in his
Mimansabilaprakisha (pp. 58-70).  We shall note here
only those that have been mentioned by Upavarsa in his
Vritti mentioned in the Bhasys of Shabara (page 126) :—
(1) asyanta—those ending in the word ‘asi’—e. g. ¢ medha
‘st §e.)  (2) ¢ Tvanta’—those ending in the word ‘ fva,’ e. g.
« Ikhe tva’ (Vajasaneyasamhita 1-1). (3) Benedictory—e. g.
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¢ Ayurda asi, e (Vajas. sam. 3-17). (4) Eulogistic—e. g.
* Agnirmardha, &e.’ (Rigveda 8-14-16).' (5) Incokerent—
e. g, ‘aksite Indra piingale duleriva.’ (6) Plaintive—e.g., ¢ Ambe
ambike §c.” (Vajas. Sam. 23-18). (7) Injunctice—e.g., * Agnidag-
rin  vihara’ (Taitti. Sam. 6-3-1-2). (8) Inquisitive—e. g.,
¢ Ko-si katamo-si’ (Vajas. Sam. 7-29). (9) Interrogatory—e. g.,
¢ Prichchhami tod, §e.! (Rigveda 1-164-34). (10) Descriptive—
e.g., < lyam Vedih, §c.” (Rigveda 1-164-35) (11). Elliptical—e. g.
when the words ¢ achchhidrena povitrena’ are added to the
mantra ¢ Chitpatistoa punatun’ (Taitti. Sam. 1-241-2), (12)
Prayoga-mantras—i.e., Man{ras with three-fold and four-fold
accent—e. g., ‘ [khe tva §c.’ (Vaj. Sam. 1-1) and ‘Agnimile,
§e (Rigveda 1-1-1) respectively. (13) Indicative—e. g., the
mantra *Devasya fva—nirvapami’ is indicative of nirvapa (i.e.,
the putting in of a handful of corn into the winnowing
basket).

14. Mantras have also been classfied according to their
metres. This classification pertains to the Rik Man{ras only.
The following are the principal metres :

(1) Gayatri—having 24 syllables, with its 9 sub-divisions.

(2) Usnik—having 28 syllables, with its 8 sub-divisions.

(8) Anustup—having 32 syllables, with its 7 sub-divisions.

(4) Brikati—having 36 syllables, with its 9 sub-divisions.

(8) Prakrifi—having 40 syllables, with its 8 sub-divisions.

(6) Tristup—having 44 syllables, with its 10 sub-divisions.

(7) Jagati—having 8 syllables, with its 3 sub-divisions.

(8) Atijagati—having 52 syllables.

(9) Shakvuri—having 56 syllables.

(10) Atishakvari—having 60 syllables.

(11) Asti—having 64 syllables,

(12) Atyasti—having 68 syllables.

(13) Dhriti—having 72 syllables.

(14) Atidhriti-—having 76 syllables.
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Of these, the Gayatri, the Tristup and the Jagati
are found mentioned in the Shatapatha Brihmana in 1.2.2.6 ;
3.4.1.22 5 3.4.4.8. ; and 4,1,1,8; some others are mentioned in
8.2.2.6 also.

15. From the very definition of the Rik it would follow
that there can be no metre in the Yajus mantras. But Pingala
in his Chhandahstilra says that there are metres in thess also.
That this is a later innovation is proved by the fact that
true ‘ Vedic authority’ is not accepted by many old writers
(Karka for instance) to belong to those Yajus-mantras that
are differentiated by metres; and that even those who accept
their authority (for instance Devayajfiika) assert that there
18 no metre in many Yajus mantras on account of the nunber
of syllables in them not being fixed. Herein may be found
an orthodox authority for the view propounded by Western
Orientalists, that the metrical portions of the Yajurveda are
comparatively modern.

16. Having described the Brahmana and the Mantra,
we proceed to describe the Arthavada. Arthavida passages
are of three kinds:—(1) Descriptive by indirect implication ;
(2) Descriptive by direct intention ; and (3) Descriptive of an
accomplished fact. This is the main classification ; there
is another classification, whereby we have 38 kinds of
Arthavaga. These are described and exemplified in detail in
the Mimamsa-balaprakishe (pp. 48-58). Wo shall note
here a few of the more important kinds :—

(1) Benedictory—*so-kimayata prajak srijema;’ (2) Anecdo-
tal —¢ Purusam vai devah pashumialabhanta;’ (3) Ratiocinative—
¢ Sharpena juholi, tena hyannailriyate; (4) Deprecatory—¢ so-
rodit’ (5) Eulogistic —¢ vayurvat ksepistha devata’ (8) Descrip-
twe of deeds done—* Iti hasmdha, &c.’ (1) Indicative of deity—
¢ Annadam vi@ yu etamdtmano jenayate yadaguin. (8) In-
dicative of material—° efadvai sarvadevalyam vaso yal ksau-
mam.’ \9) Indicative of action—* upari i devebhyo dharayati’.
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(10) Indicative of the agent—* esa va-nahitagne’. (11} Indicative
of time—‘ upamshupanrpamisyam yajan.” (12) Indicative of
Place— Tandake sarasvatya vinashane, §e.’ (18) Figurative—
indicative of similarity ~‘yatha vai shyeno nitpayadatte evan
dvisantam bhratrivyom nipatyadatte.

17. When dealing with Man{ras, Jaimini lays down
three principles governing the construing of sentences. Among
the three kinds of mantras, with regard to those that are in
the metrical form, and those that are set to music,—i. e.,
the Rik and Saman maniras,—there is not much difficulty
in ascertaining how far the man{ra extends. When however
we come to the prose manfras—the Yajus and the Nigadas—it
is sometimes difficult to ascertain how far a certain manfra
may be regarded as extending. It is in connection
with this question that the ¢ principles of interpretation’
are discnssed and iaid down. "These ‘principles are
known by the names of—(l) The Zkavakyatadhikarana
or the Principle of ‘Syntactical Conmnection’ (Mim. Si.
IT—i—56),—(2) the Vakyabhedadhikarana or the Principle
of ¢ Syntactical Split” {I[—1—47),—and (3) the dnusasigadhi-
karana, or the Principle of ¢ Elliptical Extension’ (IT—i—48).
We shall explain each of these Principles in some detail ; as
they play an iinportant part in the whole science of Mimamsa,
and serve a directly useful purpose in all textual interpreta-
tions.

I—The Principle of Syntactical Connection.* The prin-
ciple may be thus stated :— When a number of words are found
to be such that when construed tollectively, they are expressive of
a single idea,—and when taken severally they are not expressive
of any idea, being short of some mecessary syntactical factor,—-
these words must be regarded asforming a single sentence. (I1

?See Brihati, M.S. p. 51 ; and Tanhdu&irﬁlm, pp. 423—31.
Both Prabhakara and Bhatta take this principle, as here laid down, to apply
to the Yajus Mantras ouly ; as the extent of the Rik is fixed by the metre, and that

of the Saman by the music.

—can
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—i—46). As an example we have the following :—In connec-
tion with the Darsha- Piirnamasa sacrifices, we read the sen-
tence‘ Devasya tva savitak prasave—ashvinorbahubhyam—pusno
hastabhyam agnayé justam nirvapami’  (Shatapatha Br. I.
1-2-17). Here we find four distinct parts, each of which
might be taken as an independent sentence and manirg, unless
we had something to show that the whole must be taken
and used as a single sentence and manfra. This something
we have in the form of the principle in consideration. If we
take the first part—*devasyi fva savital’—we find that it
does not express any idea, being wanting in the verb; simi-
larly with each of the other parts we find that it is wanting
In some integral syntactical factor; the last part also—‘agnaye
Justam nirvapami’—though otherwise complete, is found to
be in need of an instrumental nominative in connection
with the passive past-participle < justam ’; we further observe
that if we take the whole together, it expresses the gingle
idea of the nirvdpa or preparation of something resorted io or
accepted by the arms of the Ashvins and the hands of Pasan.

There is a difference of opinion among the followers of
Kumarila as to the exact meaning of the word ¢ arfha ’ (trans-
lated above as idea) in the sufra enunciating the principle.
Parthasarathi Mishra takes it to mean purpose ; and thus
according to him, all the words, phrases and clauses that
serve a single purpose are to be regarded as ‘one sentence.’
Someshvara Bhatta, on the other hand, in his Nyayasudha
takes it in the sense of idea. According to Prabhakara,
‘artha’ here means ¢ the reminding or indicating of what 1ig
to be done’; and he distinetly favours the ¢ Mishra’ view ;
specially as being an Anvitabhidhanavidin, he could not very
woll accept the words to have any meaning apart from the
other words ; heuce he says that the word ‘artha’ must mean
prayojana, ¢ purpose’; as this is the most important factor,
and all words must be related to the most important factor
(See Brihati p. 51.)
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11.—The principle of Syntactical Split.* This principle,
an antithesis of the foregoing, may be thus stated —When a
number of words are found to be such that when each word, or
set of words, taken severally, independently of others, is equally
capaile of expressing one complete idea—each of these should
be regarded as a distinct sentence. TFor instance, in the
passage,—* Ayuryajiiena kalpatam—prano yajiiena kalpatam
&e. (Vajas. Sam. 9-21), each part is a distinct sentence com-
plete in itself; becanse it expresses a complete idea, independ-
ently of the other. That this construction is the correct one
is also proved by the Vedic junction ¢ klyiptirviichayati’ where
the passage in quostion in spoken of by the name klriptih’
in the plural, which shows that the passage contains as
many distinet sentences as there are ¢ kalptams’ in it.
This principle applies, not only to cases where the words of
the manira are found to be so construable, but also to those
cases where, even though the words actually present in
the mantra are such as not allowing of separate construc-
tion, yet such construction becomes possible by virtue of
certain words added to the man{ra, under proper authority.
Tor instance, in the mantra— Ikhe tvorje, &c. (Vajas. Sam.
1-1), we find that the mantra, as it stands, is not capable
of being broken up into many sentences; but 'In connac-
tion with the several parts of this passage we meet with such
Vedic injunctions as—*with the words #@rjé he washes it’
and so forth (Vide Shatfapatha Br. 1,1,6,6; 1,7,1,2;
4, 3,1, 1, 7); on the authority of these injunctions then, it
beccmes necessary to supply to the manfras such words as
¢ chbinadmi’ and ¢ enumarjmi and the like; and with
these words supplied, each of the several parts of the
passage becomes a complete sentence, expressing a com-
plete idea,—such as—(1) O paldsha branch, I am cutting thee
for the obtaining of desirable food,” and (2) ‘I am washing
thee for the obtaining of strength,” and so forth. In

Brehati MS. p. b1 b, and Tagtravartika p. 431

wntcpe
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connection with this however, it may be noted that a single
Yajus cannot be broken up into many sentences without
sufficient authority. We had such authority in both the
cases cited above. This ‘syntactical split’ as it has been
called, is permissible only in very rare cases; in fact, not
until it is shown that no other construction is possible,—
either in view of the structure of the sentence itself, or in
virtue of some direct injunction necessitating such split;
and the reason for this isthat in a case where the nature
of the sentence is such that it admits of being taken as a
gingle sentence, if we do have recourse to ¢ syntactical split,’
we incur the responsibility of abandoning the natural, syntac-
tical construction without any authority ; and further, where
the sentence, taken as a single manfra, would lead to a single
transcendental result, we—by forcing the syntactical split—
make 1t necessary to assume a number of such results preced-
ing from each of the defferent manfras into which
the original passage may be split up. And in a case
where we have no direct injunction necessitating the syn-
tactical split,—and where the split necessitates the addition
of more words,—these words, being supplied by ourselves
without the authority of the Vedic injunction, cannot be
regarded as ‘ Vedic’; and hence the manfra containing
those non-Vedic words would no longer remain ‘manfra’ in
the proper sense of the term.

To this Principle we have a corollary to the
effect that, when different parts of a mantra are found
by their implication to be meant for serviug distinct pur-
poses, each such parts should be regarded as a distinet
sentence, Kor instance, in the mantra—Syonante sadanankri-
nomi...... tasmin sida’ (Taifti. Brahmana, 3, 7, 5, 2;and
Manava Shraytasuira 1-2-6-19),—we find that the first part,
by its meaning, is intended to be employed in the act of
preparing the seat’ for the cake, while the last part, in the
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same manner, for that of actually keeping the cake upon
that ‘seut ’; hence the passage is regarded as containing two
distinct man/ras. This has been called ‘ Syntactical Split
due to difference in Use.’ (See Brilati Ms. p. 79 b).

I11. The Principle of Elliptical Erlension.®

In many Yajus passages it is found that there are seve-
ral sentences that stand in need of a certain word or phrase
or clause, while the whole yajus contains only one such word
Phrase or clause; in such cases it would appear that this
word, phrase or clause is to be construed and used along
with only that one of the several sentences whiclt happens
to be nearest to it; and it is the possibility of this construc-
tion that the present principle precludes. By this principle
the word, phrase or clause is to be used along with every
one of the sentences,—provided that every one of these is
of the same type and form; and the reason for this is that
the intervention of a similar sentence does not become an
obstacle to syntactical connection. As an example we have
the passage—‘ya fe agne’ yakshaya tanirvarsistha gahvare-
8tha& ugram vacho apavad/ﬂ_t_tve._s'amapauadhigfsuahd—y(i te agne
rajashayi—ya te agne harashaya (Vajas. Sam. 5-8; and
Shatapatha Br. 3-4-4-23).  Here by the principle above

stated, the clause *{fanwh.... . . svaha’ has to be re-

peated along with “ya ¢e agne rajashayd®’, as also with ya fe

agne harashaya ; and its connection does not cease only with
‘ya@ te ayahshaya. In this example, the clause to be con-
nected with different sentences, forms the principal clause
in each sentence; but it dees not make any difference even
if the clause in question be a subordinate one. For instance,
in the passage —Chitpatistoa punatu— Vakpatistva punafu—
devastva savita pundtu—achchlidrena pavitrena vasoh suryasya
rashmiblil—(Taitti. Sam., 1-2-1-2) the subordinate clause

‘achchhigrena......rashmibhil’ has to be taken with each of
the sentences ending in pundtu.’

Brihati. Ms. pp. 51b—52, and Tantravartika pp. 434 of. seq.
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Suoriony T—8ub-section (2)-

Authoritative character of the Munira, the Arthaviade and
the Namadheya.

1. In the last sub-section we have seen how the whole
Veda is regarded as authoritative ; and we have also seen that
“Veda’ is the name given to a collection of sentences, which
have been roughly classed under the three heads of the
Bralmana ov Vidhi, the Muntre and the Arthacvdde. And
the question that we shall consider under the present sub-
section bears upon the degrec of authority attaching to these
three kinds of sentences.

2. Asregards the Vidhi or Injunctive passages, they
lay down directly what coustitutes Dharma; and as such
they constitute the ¢ Veda’ par ewcellence ; and as such there
can be no question as to their trustworthy character. This
has been shown, in the very definition of Dharma, that
Dharma is that act which 1s laid down by the injunctive
passages of the Veda, as conducive to happiness. We
shall proceed now to consider the case of the Arf{havada and
the manfra passages.

3. *Though as we have scen above, Arthavadas are
of many kinds, yet for our present purposes we shall take
only the two classes under which most of them fall,—wviz-
the Fulogistic and the Deprecatory. Those belonging to the
former class are found to praise something-—material, action
or deity—related, directly or indirectly, to some act laid
down by an injunctive passage; while those of the latter
class are found to deprecate something rolated to an act
that has been prohibited. Both these sets of passages have
their use, in persuading men towards the speedier fulfil-
ment of the injunction, or the quicker avoidance of what
is prohibited by the prohibition, with which they may

® Mim. Sa. 1—ii-7.
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be respectively connected. And so far as the Arthavada
is found to be capable of being construed along with
injunctions,—it is regarded as authoritative ; specially
a8 it serves the distinctly useful purpose of helping the
injunction in its persuasive or prohibitive function.

4. Asregards the Prablikara view of the authority
of the Arthavade, Gadadhara (fromm what he says in his
Shaktivada) would have us believe that Arthavadas, according
to Prabhakara, are not untrustworthy, but they are simply
inexpressive; as, in accordance with the Anvitablidhana
theory, only that sentence is really eapressive which lays
down something o be done; and henco it ig only the
injunction that can be really expressive ; as meanings of word
can be comprehended only through injunctions addressed by
the old to the young. Though this may be true with regard
to the Arthavage passage taken by itself; yet this cannot
be accepted as the final conclusion accepted by Prabhakara ;
as on referring to Prabhakara’s own work, the Brilati, we
find that the view expressed above represents only the
¢ Parvapaksa’; and is demolished by the final ¢ Siddhanta.’
The Bhatta * purvapaksa’ is that 4 rthavadas are apramana or
untrustworthy.  While the Pradhaiera represents the
¢ parvapaksa’ as that they are wvachalkq or Inexpressive,—the
opponent finding this a more suitable view to be propounded
in face of the Prabhakara, who holds tenaciously to the
Anvitabhighana theory of word-denotation. The Siddhanta
or final conclusion as adopted by Prabhakara is that ‘the
Arthavada 1s as much Veda as the Vidhi itself, as it also, like
the Vidhi, exprosses the Karyata or performability of certain
acts.”* Though it is quite true that, according to the Prabhi-
kara view of syntactical connection, the Arthavida by itself
cannot be ewpressive in the correct sense of the term,—yet
this can be urged against only such Arthavadas as are
absolutely incapable of being construed with any injunction.

® Brikats. MS. p. 30.
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Meost of the arthavadas, however, are actually found capable
of being syntactically connected with injunctions; and as
such helping by the praise the persuasive power of the
injunctive word, they serve a most useful purpose by ex-
pressing the fitness of the act to be performed; and hence
they are fully entitled to the name *¢Veda. Says the
Brikati (MS. pp. 29-30):—*vidhyuddeshadeva lkaryavagaiil
...... yato ki lkarlavyata-vagamyate sa vedakh; asmichcha
kartyavatd-vagamyate.’ It may be that Gadadhara’s
interpretation of the Prabhdkara view is based upon some
later work of the School; and it would be interesting to
investigate the matter. Dut it cannot be done here; as the
only later work known to us at present is the Rijuvimala of
Shalikanatha Mishra, of which the only manuscript avail-
able is found to be wanting in this part.

5. The next question that arises is thus explained
in the Brihafi (MS. page 30):—

*Thus then, the trustwortby character of snch descrip-
tions as are contained in the Ar{iavadas having been proved,
the question arises as to how to regard those few passages
which are found to be capable of being taken as independent
injunctions, as also as mero descriptive Arfhaviadas related
to, and subserving, other injunctive passages. For exam-
ple, the passage—‘the post is of Udumbara wood...... the
Udumbara is powerful; one obtains powerful cattle by using
that wood,’—the first sentence, ‘the post is of Udumbara
wood’ indicates one action, the moking of the post with a
particular wood ; and the other sentence, ‘ one obtains power-
ful cattle, &c.’, indicates another action, the odiaining of cattle.
This latter sentence again is also capable of being taken as
merely a praise related to, and subserving the injunction of, the
action indicated by the former sentence,—the meaning of the
whole passage being that, “ inasmuch as the Udumbara wood
brings powerful cattle, the post should be made of that wood.”
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Thus this latter sentence has all the appearance of an
injunction ; while as containing no injunctive word, it is
liable to be taken as mere arlhavada.

Now the question arises as to which of the two signi-
fications of the latter sentence should be accepted; both
cannot be accepted, as that would make the exact meaning
of the Veda doubtful, and thereby lead to its absolute
authority being doubted. The conclusion is that the mean-
ing is not at all doubtful ; the sentence must be taken as an
arthavada. So long as we can construe the sentences oc-
curring together as constituting a single complex sentence,
1t is not permissible to find in them many Imjunctions ; as
nmmecessary multiplication of injunctions is to he avoid-
ed. I fact, even if we regard the two as independent,
injunctions, the latter sentence would lay down an action
that wonld follow only from the action enjoyed by the
preceding sentence. For mstance, it would lay down the
‘obtaining of cattle’ oy the ¢ making of the post with ndum-
bara wood,” which ‘making’ is enjoined by the preceding
sentence.  In this manner also, the two sentences are shown
to be related, as pointing virtually to the same action—the
‘making of the post with udumbara wood.’ Says the Brihats
(MS. page 30 b) :—

‘Sadhyadvayiavogame-pi pramanatah siddhasadlyatayaiva
hyekarthavagatih.

In explaining this passage, the Rijuvimala (MS. p. 332)

remarks

‘Y adyelarthavagatil ;‘adﬁnukt‘zlanwimi_z‘g‘aﬁ[‘a@mgiyam ;
ekorthak s'z'dc_l/(av'Epo—»Z)hg/ﬁpagamya;‘ﬁm, aparashcha  sadhya-
rapal, yena parasparasambandhe satyekarthavagatil upapa-
dyate.

That is to say, ‘if the whole passage 15 taken as
pointing to one signification, then sufficient reason should
be found for such Interprotation ; and this reason consistg
in the fact that one of the acts (2. e., the obtaining of cattle)
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mentioned must be regarded as something accomplished, and
the others (the making of the y@pa with udumbara wood)
as tr be accomplished ; it 1s only thus that the two sentences
could be construed to afford a single meaning.’

The Bhatta presentment of the Purvapaksa on the point is
somewhat different ; by which the sentence in question is taken
as pointing out the result that actually follocws from the
action prescribed in the preceding sentence ; the final conclu-
sion is that it does not describe the real result, it is a mere
arthavoda.

6. * This leads us on to another class of Arthavido
passages,—those that appear to be laying down reasons in
favour of a certain course of action prescribed by an injunc-
tion. For instance, the sentence *the libation should be
poured with the ladle, as it is with this that food is got
ready’—lays down, in the latter part, a reason for the
action prescribed in the former part. In regard to this it
is argued that, the ratiocinative section of the passage must
be taken as expressing the mere praise of the ladle; as for
what is directly enjoined in a Vedic sentence, there is no
need for the support of any reasoning or argument, which,
therefore, even if present, would be wholly irrelevant; and
in the Veda there can be no irrelevancy or superfluity.

7. tHaving considered the authoritativeness of Arfhava-
das, we now proceed to consider the case of man{ras. From
the very nature of manfras it is clear that they cannot be
taken as injuuctions;—being as they are entirely devoid of
any kind of injunctive word; also because all manfras are
found, either syntactically, or by direct declaration, or by
indirect implication, construed along with other passages
which are injunctions; so if the manfras themselves were
to enjoin another action, there would be two actions enjoined

S Mim. Sa. 1—ii—27.
1t Mim. Sa. [—ii—31 to 53.
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by what is practically only one ‘sentence.”* Nor are the
mantras found to contain any praise or deprecation; so they
cannot be taken as Arthavada. With all this however, the
maniras cannot be regarded as absolutely meaningless or
useless; forming an integral part of the Veda, they must
serve some purpose, must have some meaning, expressing
something that is needful in the actions prescribed by the
injunctive passages. This is thus explained by the Brihafz
(p- 31) :—

Navivalsitariha mantrah, scadhyayaniyogasembandhitaya ;
Svadhyayasyarthavatiokta, karye pramanyabhidhanat...... Anus-
thiyamanarthavpayikatayd vivaksitarthatvameva gamyamanan.
na shakyate..... hantum.’—

This usefulness of the mani{ras cannot be in their mere re-
citation bringing about transcendental results. There canbe no
justification for such an assumption in face of the fact that the
mantras convey a distinct meaning,—that indieating some-
thing, in most cases the deity, in connection with sacrifices
enjoined elsewhere. The maniras are generally found to be
in the form of address to a certain power or being ;—which
shows that the power or being to whom the manira is
addressed is the ‘deity ’ to whom one should offer the
sacrifice enjoined by some sentence in the same context.
There are some manfres however which are not found to be
indicative of anything related to the sacrifice; such manfras
are relegated to the category of ¢ Arfhavada.

8.1 There is one portion of the ¢ Veda’ left to be con-
sidered :—It is that comparatively smaller portion which
has been called ¢ Namadheya’; that is to say, those words
that have the appearance of a name of action, and are yet

Y Brihati. Ms.p. 50.
T Mim 84. L iv.—Brihati MS. pp. 38—38b. This forins the subject matter of
the tourth pada, and as such, by our arrangement, should have formed our

snb-section 4’ Bat the subject-matter ig closely alied to this section ; and
hence we have included it here.
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capable of another interpretation. For instance, the sentence
‘udbhida yejéta pashukamal’; ‘one desirous of acquiring
cattle should sacrifice with the Udbhid’ ;it would appear that
what is laid down hereis a certain substance to be offered
at some worldly act of sacrifice not prescribed by a Vedie
injunction, but performed by men in their ordinary life. But
as a matter of fact, itisfound that there is no sacrifice prescribed
by any Vedic passage where an offering could be made of the
“udbhid '—which can only mean thit with which something
is dug, a spade for instance; and under the circumstances
the injunction of such a substance would be absolutely
meaningless, and this would vitiate the trustworthy cliaracter
of the Veda. In order to avoid this, the word ¢ udbhid’ has
to be taken as the mame of a sacrifice,—the sentence
in that the case being taken as enjoining the particular sacrifice
named ‘ udbhid’ as to be performed by people desirous of
acquiring cattle.

9. The Bhatta statement of the Parvapaksa is some-
what different ; according to which the Udbhidis regarded as
the ‘spade’ to be offered at one of the well-known sacrifices—
the Jyotistoma for instance (and not at a special sacrifice
prescribed by some unknown sentence).

10.* The word ‘Agneya’ is another example cited.
In regard to this word as occurring in the sentence
¢ yadagneyo—stakapalo—mavasyayam, &c.,’ it is argued that
this word also must be regarded as the name of a sacrifice
(in accordance with the Prrvapaksa as stated by Kumarila),
or the whole sentence must be rejected as devoid of any
signification helpful to sacrificial performance, the word
‘Ggneya’ being a mere name of action, and not laying down
anything to be used at sacrifices (according to the Prrvapalsa
as stated by Prabhikara). But the conclusion, according to
Kumarila as well as Prabhakara, 1s that the sentence serves
the useful purpose of indicating, by means of the word

® Brihati MS, pp. 41b—42.
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¢« Agneyah,” Agnias the deity to whom ¢ the cake baked upon
eight pans’ is to be offered. As on this poiut, so in
regard to the discussions over some other words also, the final
conclusion is the same according to Kumarila and Prabhakara;
but as regards the statement of the parsapaksa, there is a
difference, in almost every case; Kumirila in every case
stating it in a specific form, and Prabhikara always making a
it bear upon the general significance of the passage. For
instance, in regard to the word ‘varhi,’ the Bhatla prrvapaksa
is that is denotes, not ‘varhi’ in general, but that particular
varhi which has been consecrated ; whereas the Prabhakara
purcapaksa is that the sentence in question is incapable of
affording any meaning likely to help a prescribed action,
and as such, must be rejected as altogether devoid of ‘Vedic’

authority.
Secrion (1)—~Sub-section (3).

The authoritative character of Smritis, Puranas and I{thasas.
1. Though like an orthodox Mimamsaka, Jaimini has
declared in Sti. [—i—2, that “ Veda is the sole authority on
matters relating to Dharma, and is the only source from
which right knowledge of Dharma can be derived, yet, in
actual practice he found that, by the time that he systematised
in his sufras the Vedic exigetics, the Vedas had become so
remotely ancient that they were not found sufficient for all
religious purposes ; and the knowledge derived from them
had to be supplemented by that derived from other sources,—
notably the collection of works known under the comprehen-
sive name of “Smrili,’ and the ‘usage’ of respectable men.
It was in view of this indubitable fact that Manu
and other writers laid down at the very beginning of
the Dharmash@stra compilations, that the source of the
knowledge of Dharma lies (in the order of precedence) in
the Veda, the Smriti, the usage of good men,and also
self-satisfaction. It was in view of this again that
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Jaimini found it mnecessary to devote a special section of
his S@{ras to the consideration of the authoritative character
of the Smriti. Says the Brihati (MS. p. 31):—

“The Smrifi also has been accepted by people learned in
the Vedas as authorttative and trustworthy; hence it is
necessary to enquire into this matter also.’—

And in this section Jaimini shows that whenever they do
not flatly contradict the Veda, the Smritis are to be regard-
ed as authoritative,—but (in order to be consistent with
what he had said with regard to the Veda being the sole
authority) only in so far as they are based upon, and derive
their authority from, the Veda. In considering this ques-
tion, Kumairila has cited a Smriti text which lays down
the Astaka performance which is not prescribed by the Veda;
but Prabhakara, consistently with his determination to
counect all discussions with the question of the authority of
the Veda, cites the mantra, ‘Yanjanalh pratinandanti &c.’
which is not found to be used at auny Vedic sacrifice, and
should therefore (according to the Parvapaksa) be rejected
as useless; and hence the authority of the Veda to that
extent becomes vitiated ;—and the final conclusion is that
the Smriti has its source 1in the Veda, hence what is laid
down in the Smriti should also be regarded as Vedic ; hence
the dstaka at which the manfra in question is used, being
Vedic, the manfra 1s not useless.

2. Ttis interesting to note what reasons the orthodox
Mimamsaks puts forward for justifying his doubts with
regard to the authority of the Smritis. Kumarila in his
Tan{ravartika (translation, p. 105) sums up these reasons in
the following words:—

‘Inasmuch as these Smrifis emanated from human
authors (and are mnot eternal, like the Veda) their
authority cannot be self-sufficient. Nor can they be
rejected as altogether untrustworthy; because of the firm-
ness of popular trust in them..,..,The Smrifis of Manu and
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others are dependent upon the memory of the authors, and
memory depends for its authority upon the truthfulness of its
source ; consequently the authority of not a single Smrifi can
be held to be self-sufficient, like that of the Veda ; and inas-
much as we find them accepted as authoritative, by an un-
broken line of respectable people learned in the Vedas, we
cannot regard them to be absolutely faise either. And hence
it is only natural that there should be a doubt on the
point.”—

Prabhakara however, in his Brihati (Ms. pp. 31-31 b)
makes the whole discussion turn upon the main subject of
the authority of the Veda. In his mntroductory remarks
on the adhikarana, he justifies the enquiry into the character
of the Smpritis on the ground that the enquiry is directly
connected with the question of the anthority of the Veda;
as many actions that are laid down in the Swmrifis, and not
in the Veda,—for instance, the Astakashraddhas—are found
to be referred to and indicated in the Veda;for instance,
those shraddhas are enlogised in the seutence * Yaiijanah-
pratinandanti, &c.” (Paraskara Grihyasticra 3. 2.2).  And thus
the enquiry into the Smpitis is only an off-shoot, of the en-
quiry into the Veda. Consequently, when the Puarvapak-
sin puts forward the view that the Swmpitis are not
trustworthy, he tries to vitiate by this contention the
trustworthy character of the Veda itself. Tt may be noted
that in thus making all adhikaranas of the first adhyaya
turn upon the main subject of t1‘1e ad@hydya,—the Authority
of the Veda,—Prabhakara has shown himself more consistent
than Kumarila, who leaves the connection to be inferred ;
while Prabhakara emphasises it at each step.

3. In later classical literature, the word “ Smriti’ is
found toinclude the Ifihdsas, Puranas the Satras—shrauta
and smirfa—and also the so-called Smpitis proper, such as
those of Manu, Yajfiavalkya, Atri, Vashistha and others.

e ORI O
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In the present context, however, the word has been
accepted (by Kumarila* and his followers) to include only
those Smrtis which are applicable throughout Aryavarta
and to all men. In this category, Kumarila classes —(1) the
Puranas, (2) the Itihasas and (3) the Smprift of Manu. The
other ¢ Smpritis '—those of Atri, Gautama, Vashistha, &c.,—
he relegates to another category; and considers them later
on, under suiras 15—16 at. seq. With regard to the
Itihgsas and Puranes, Kumarila + takes a liberal view.
Direct injunctions are found embedded in a mass of matter
of a purely descriptive character. These latter passages
are relegated to the category of ¢ Arthavada,” being descrip-
tive of acts done by good and bad men of ancient and
moderndays. These are regarded as ‘arthavida’, because, if
the stories found therein were taken as literally true, then,
with reference to these at least, the injunction to recite would
be useless, as no purpose could be served by mere descriptions
or stories ; hence these have to be taken as indirectly implying
the praise or deprecation of certain courses of action ; and
as these stories have been inserted with the sole purpose of
such praise or deprecation, they need not be regarded as
absolutely correct with regard to facts. In justification
of this method of instruction adopted by the writer of
Itihasas and Puranas, Kumarila makes the following re-
marks :(—

‘Guided as they were by the study of the Veda, Valmiki,
Vyasa, and others, composed their works onthe same lines
as the Veda ; hence it is that we find in the works of these
men, as in the Veda, many apparently useless stories &c.
and as those for whom these works were intended, were
persons of varying degrees of intelligence, and of diverse
tastes, it was only proper for them to insert every kind

:Tanf.rtirdrtika—TransIation, p- 244. The Brikats, like the Bhasya, says
pothing as to what works are intended to be included; under the term ‘smrifi,
+tTantravdrtika. Translation, pp. 25-26.
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of matter in their works, so that they might be of use to
all men. Hence it is that in certain parts we find pure
injunctions; while in others, the injunctions are mixed up
with Arthavadas,—the sole motive for this diverse procedure
lying in the making of the works attractive to all men.’

4. As regards the authority attacling to these works,
it is held that some of the injunctions contained in them are
found to be based directly apon the Veda, while others are
based upon considerations of pleasure and pain as experienced
in the world ; among the Arthavadas also, some are those that
appear in the Veda, some are bascd upon ordinary experience,
and some are purely imaginary, like ordinary poetry; but all
these have an anthority based upon the fact of their praising
enjoined actions, or deprecating probibited ones. As for
those portions that are mnot capable of being taken along
with any injunctions or prohibitions, some of these ave such as
give pleasure in their mere recitation,—to this class belong
such descriptions as those of the ‘Gandhamadana’ and the
like ; and some, for instance, the descriptions of wars, serve to
encourage the brave as well as the coward, and thereby
serve a distinctly useful purpose for the kings of men. In
those cases however, where nonc of these explanations is
possible—for instance, in the case of hymns to deities, which
are not found capable of serving any useful purpose,—we
assume an ‘unscen’ or transcendental result. Then again,
the Purdnic descriptions of the parts of the earth serves the
purpose of distingushing places fit for the due performance
of religious acts. The histories of families recounted serve
to differentinte the people of diverse castes, and are based
upon memory and direct perception. The details as to
measures of time and space are intended to regulate the
ordinary practices of men. and also the scieuce of astronomy
and astrology ; these are based upon direct perception and
mathematical calculation. Tho descriptions of future states
of things serve to point out the character of the varions
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periods of evolving time, and also the results of righteous
and unrighteous conduct; these are based upon the Veda
directly. *

5. Thus far we have dealt with the 7fihasas and the
Purtinas; now as regards the Smprifis proper,—those that
constitute the ¢ Dharmashastra’,—only five assumptions are
possible :—-(1) That the authors of the Swmritis were totally
mistaken in what they said ;—this is rejected, on the ground
that it is not compatible with the fact that all these works
are excellent compilations containing useful teachings, and
also on the ground that this assumption would necessi-
tate further assumptions as to the foolish character
of the people who have accepted these teachings.
(2) The second hypothesis is that the asscrtions are based
upon the personal observations of the compilers;
is rejected, as it assumes, in the first place, the observation
and, in the second place, the possession by those authors of
extraordinary powers of observation by means of which
they could make correct observations in connection with
Dharma, which has been shown to be beyond the reach of
the ordinary means of knowledge. (3) By the third
hypothesis, the authors learnt what they have written from
other persons,—their authority thus being based upon
tradition ; —this also is not accepted ; as in matters relating to
Dharma, no trust can be reposed upon mere tradition, which,
iil this case, has been likened to an information relating to
colour handed down by a tradition handed along a race of
blind men. (4) The fourth hypothesis is that the authors
have purposely put forward wrong teachings for the purpose
of leading people astray;—this involves a number of
baseless assumptions,—such for instance, as a motive
sufficiently strong to make them adept this deceptive
course, and also that people have allowed themselves to fall
into the trap laid for them, and so forth. (5) All the above

this view

* Tantravdrtika—Translation, p. 119.
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hypotheses being found inacceptable, the othodox Mimamsaka
puts forward the view that the assertions contained in the
Smyitis are all based npon Vedic texts. This view necessi-
tates only one assumption,—that of the existence, and the
subsequent  disappearance, of such Vedic texts as are
not to be foundin the Vedic texts as we have them at
the present day. For most of the injunctions con-
tained in the Smprits, corroborative Vedic texts are
easily found ; but there are some for whom we seek in vain
for corroboration in the Vedic texts ; and with regard to these
it 1s held that Vedic texts corroborative of these also were
known at the time of the Smyrifi-compilers, and have
since become lost among the numerous Vedic recensions no
longer current. *

Instead of compiling a collection of these Vedic texts
themselves, the authors had recourse to another method, be-
eause the order in which the injunctions were found in the
Veda, was found, in the later degenerate times, to confuse the
ordinary man ; and so the writers set about arranging and
classifying the wvarious duties; and putting them forward
in a language more intelligible to the ordinary house-
holder. Asin the case of the ltihfisas and Puranas,
so here also, thoge portions that pertain directly to Dharma
or to Moksa have their source directly in the Veda; while
those that have in view pleasuve, &c., are based upon the
ordinary experience of the world; and lastly, as for the
stories met with here and there, they serve the purposes of
the Arthavada.

6. The Prabhakara view of the trustworthy character
of Smpritis does not differ materially from the above, except
on the point of such Smritis as are neither injunctive nor
prohibitive of actions. We append here what the Prakarana-
paitchikad (pp. 100-101) says on the point :—

® Seo Tantraviriika—Translation, pp. 112—114.
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‘The Smriti texts for which direct corroboration is
found in the Vedic texts are undoubtedly authoritative.
Those for whom such corroboration is not available, are
inferred to have such corroboration,-—the inference being
based upon the long traditional lines of Smrifi writers,
each of whom drew his information from a predecessor, and
so on and on to time immemorial, from eternity. This
eternal corroboration of Smrifis is proved in the same
manner as the eternality of the relationship between words
and their denotations.’

But on page 150—

¢Those Smyritis however that do not prescribe or
prohibit any actions need not be taken as authoritative.
For instance, such passages as spealk of souls being born in
vegetable bodies. In all these cases also, the texts may be
regarded as having meanings other than those that they
directly express.’

7. Asregards the Asigas, or Subsidiary Sciences, of the
Veda, Kumarila (Tanfravar{ika—Translation pp. 119-22)
says—

¢ Among the auxilliary sciences, there are certain por-
tions that treat of things useful in sacrificial performances ;
and all these have their source in the Veda; while other
parts are useful, only in the serving of some visible worldly
purpose ; and these have their basis in ordinary experi-
ence.’

(1) In the Shiksa, we find the differentiation of the
organs of pronunciation, accents and such other subjects.
These have their perceptible use in the recitation of Vedie
hymns ; while it is upon the Veda that are based such declara~
tions as that, if the manfra is recited with a wrong accent,
it does harm to the reciter. (2) In the Kalpasitras we
find explanations of the real purport of the injunctions
deducible from the rules found scattered in the Veda. These
have their source in these same Vedic texts. The rules of




136 Prisuairars MiMAM2A.

conduct herein laid down for the priests are based upon
considerations of gencral convenience. (3) As regards the
Vyakarana, the knowledge afforded by it of the correct and
incorrect forms of words serves a perceptible purpose, and is

based upon direct perception. (4) The case of the
Niruktfa is similar to that of Grammar ; as it serves to regulate
the sense in which a word can be correctly used. As

regards the science of Prosody, the correct differentiation
of the metres of mangras serves a useful purpose in the Vedsa
as well as in ordinary experience. (6) Lastly, the
gcience of Jyawtis provides the knowledge of dates and
asterisms, which is hased upon mathematical calculations.
These serve useful purposes in fixing the times for sacrificial
performances. Astrology, which represents another phase
is based upon the Veda itself, dealing as it does, with things
‘unseen’, und also the future. The case of the Science of
Architecture is similar to that of Jyautis. (8) Mzmamsa is
based partly upon the Veda, partly upon ordinary experience,
and partly upon perception, inference and the other means of
knowledge ; and like the other main “A4#ugas,’ this also has
been worked upon by a long unbroken line of teachers. The
Science of Reasoning has its use in saving men from unrighte-
ous paths. Based upon the Veda,—in its three parts, Injunc-
tions, Arthavada and Upanisads,—it points out the trend of
the ordinary miscenceptions from which unrighteous conduct
proceeds, not dogmatically, but in a manner calculated to
bring conviction home to the sceptic; it begins with laying
out the strong reasonings available for the two opposite views
on a particular issue; and then after duly weighing the
arguments -for and against each view, it leads on to the
correct final conclusion. If such standard typical reasonings
were not available in a collected form, ordinary men would be
at the mercy of any and every stray person that might turn
up ; and there would be no standard by which to judge of the
soundness or otherwise of the reasonings propounded. As
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regards the philosophical hypotheses relating to the origin
of the world and such other matters,—these have their origin
in ideas arising from certain manfras and arthavadas ; and they
only serve to point out the general truth that the gross bas its
source in the subtle ; and the use of all this lies in the due
comprehending of the relation of cause and effect, without
which the relation between the Sacrifice and its results could
not be grasped. The theories of Idealism, of the momentary
character of things, and so forth have all been propound-
ed for the sole purpose of dissuading people from cultivat-
ing an undue attachment to things of the world.  Thus then,
all the Smritis as well as the Auxilliary Sciences are authori-
tative,—deriving their authority directly from the Veda.
In the case of all these, we find two classes of results depict-
ed—those to appear in the very distant future, and those
appearing immediately in the present ; and the texts per-
taining to the former class are based upon the Veda, and
those relating to the latter have their basis in ordinary
experience.

8. The authority. of Smprifis in general having been
established, the question arises as to how we should regard
those Smrift texts which arve found to contradict well-known
Vedic texts, In connection with these also, as indeed
throughout Adhyayu I, Prabhakara turns the Parvapaksa on
to the authority of the Veda. * The Purvapaksa propounded
by him is that, as there is contradiction between the Veda
and the Smrifi, and through this, the Veda upon which the
Smriti is, ex hypothesi, based,—they nullify each other ; and
thus no Veda can be regarded as absolutely authoritative.
The conclusion is that, inasmuch as the Swmrifi is not self-
sufficient in its authority, being dependent as it is upon the
corroboration of Vedic texts, inferred from certain reasons
—whenever a smpiti text is found to contradict the Vedic
text that is well known, and has not got to be inferred, there

® Brihatl, Ms. p. 32.
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can be no justification for the assumption of a Vedic text
contrary to one that is already known,~—~which would lead
to the nullification of both the Vedic texts. Hence when it
comes to a choice between the Vedic text, on the one hand,
and the Smrifi text—not based upon any Vedic text—on the
other, there can be no hesitation in rejecting the latter in
favour of the former. The opposite courses of action laid down
in the two texts cannot be regarded as optional alternatives;
as such option is permissible only in cases where the two
texts are possessed of equal anthority. This is not so in the
case in question,—the authority of the Veda being direct
and self-sufficient, and that of the Smrifi dependent upon
Vedic texts that might, at best, be assumed (which too, under
the special case in question, is not posible). Hence the
conclusion is that no authority can attach to such Smrifi
texts as contradict the direct assertions of the Veda.

9. The above facts have been deduced from Mim. Sz.
I—ii—3.  The Stuitra that follows has been doubly interpret-
ed by the Blasya. By the first interpretation, it is made
to supply a further argument in support of the conclusion
arrived atin the preceding S@fra,—the argument being that
the Smrifi texts contradicting the Veda can have no author-
1ty, as they are found to have their source inthe ignorance
or avarice of the sacrificial priests. The other interpreta-
tion makes the Sufra an adhikarana by itself,—dealing with
such §mpifi texts as do not contradict any Vedic texts, but
are found to be apparently due to the ignorance or covetous-
ness of the priests. Such texts for instance as the one
speaking of the giving away, to the priest, of the cloth with
which the sacrificial post is covered. The conclusion with
regard to these is that they can have no authority. The
Brilafi (Ms. Page 32 b) adds that what is denied here is,
not the trustworthy character of all that may be found to
have its source in the world of visible effects, but the authori-
ty of only those passages that claim to pertain to the world of
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invisible effects, and are yet found to have their source in visi-
ble facts; that is to say, the sentence laying down the giving
of the cloth to the priest has nothing inherently untrusworthy
in itself, so far as the mere giving is concerned ; but if the giv-
ing be regarded as bringing about an invisible result in the
shape of “merit’ for the giver,—then its authority becomes
vitiated by the fact that it has its source in the covetousness
of the priests,

10. The above interpretation of the last two adhika-
ranas by which many Swmrifi texts become deprived of trust-
worthy character, is not accepted by Kumarila, who with
his orthodox instinets, would not reject the authority of any
Smriti texts. In the Tan{ravar{ika (translation, pp. 154—
63), he has shown that there is no real contradiction in the
instances cited in the Bhisye ; and so long as there is no
contradiction, there is every justification for the assuming
of Vedic texts in corroboration of the Smyifi texts concerned ;
and thus the two courses of action—one laid down directly
in the Veda, and the other in the Smriti,—can be reasonably
regarded as optional alternatives. Consequently Stu. 3 must
be interpreted to mean that—¢in a case where we find the
Vedic text laying down one action, and the Swmriti laying
down another,—thus there being an apparent contradiction
between the two on that point,—it is desirable that in prac-
tice, we should adopt the course laid down in the Veda.*
This does not imply the rejection of the Smriti; it lays down
only a preference for the Veda;and that on the ground
of the latter being independent of extraneous support.

11. + There is yet another interpretation of the adhika-
rona suggested by Kumarila :—The &8mpitis spoken of here
ag to be disregarded are, not indeed the orthodox Smnrifis com-
piled by Manu and others, but those so-called ¢ Smpritis ’ that
have been compiled by the later secessionists from the

* Tantravartika 'i;;anslati‘()}l, p. 164.' ¥ Iibid p- 165.
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orthodox fold. Tt is interesting to note that the Smypitis
relegated by Kumarila to this category are :—

‘(1) The compilation of certain texts bearing on Dharma
and Adharma by Shikya, and by the propounders of the
systems known as the Sawikhya, the Yoga, the Paiicharatra,
the Pashupate and the like,—all of which have in them a
certain support of the Veda...... based upon the strength of
certain visible results quite unconnected with the Veda, and
upon arguments seemingly based upon perception, inference,
analogy and presumption. (2) Those that lay down
certain instructions with regard to the gaining of a living......
treating also of certain incantations and recipes for the treat-
ment of diseases, hypnotism and the like,......the efficiency
whereof is based upon success in a few stray cases. (3)
The compilations treating of the most repugnant practices,
and yet classed as Smrite.’

12.  With regard to S#utras 5-7, there is a difference of
opinion between Shabara (and in his wake, Prabhakara) and
Kumarila : The former takes them as embodying an inde-
pendent adhikarana, dealing with one further instance of the
contradiction of Veda by Smriti. But as Kumarila
would not admit of any such real contradiction between his
‘Smyiftis’ and ¢ Veda,” he suggests that s@fras 5 and 6 be taken
as parts of the preceding agdhikarans, to which they raise
certain objections and answer them. In course of his expla-
nation of sifra 6, Kumirila makes the following declaration
with regard to the trustworthy character of the works of
human compilers*:—

‘ In matters relating to Dharma, we accept as authorita-
tive the declarations of only such persons as are mentioned
i Vedic manfras and Arthavidas as the authors of the
sciences.'—

And again—

‘We conclnde that Dharma brings about its due results
only when it is understood with the help of those scriptures
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that are recognised to be not incapable of having thoir basis
in the Veda...... Just ags we do not admit that knowledge of
Dharma to be true which is obtained by an improper study
of the Veda, so also in the case of the works of such authors
as are known to have conduct against the teachings of the
Veda,...... we do not accept these as valid means of knowing
Dharma.’

The seventh S#fra has been taken by Kumirila as
emabodying an independent, and rather important, adhikarana,
dealing with the authority attaching to the practices of
good men.* The opponcent having cited many instances of
men universally recognised as ‘good’ and ‘righteous’ having
deviated from the right path,—the author has tried
to explain away those cases, and has finally come to the
conclusion that—

*When we find that certain actions are performed by
good men, and we cannot attribute these actions to any such
perceptible motives as greed and the like, they should be
accepted as Dharma; and the reason for this is that when
good men regard a certain act as Dharma, the very fact of
their being good men ana learned, coupled with the fact that
the act in no way proceeds from greed or any such motive,
is proof of the fact that the act must have some basis in the
Veda; as all good men know that no action not countenanced
by the Veda can be regarded as ‘Dharma’; specially as only
those people are universally recognised as ‘good’ who are
found to be always acting in accordance with Vedic injunc-
tions.’

From this it is clear that it is not all that good men do
that is to be regarded as ‘Dharma’; it is only what they do
and regard as ¢ Dharms’ that has to be so regarded.

Kumirila proposes also a third interpretation of Sifras
6 and 7, whereby these embody an independent adhikarane,—

b f_['anéravdr{?ka:'l‘ranslation, pp- 182-83.
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Sutra 6 containing the Purvapaksa that, “inasmuch as the
seriptures are limited in their scope, the practices of good
men, devoid of Vedic support, cannot have any authority
relating to Dharma”;—in answer to which S%fra 7 provides
the Siddhanta as explained above.

It is interesting to note that Prabhakara does not take
any notice of these important interpretations propounded by
Kumarila.

13. Satras 11-14 consider the authoritative character
of the Kalpas{ras. A distinction has been drawn between
the Smritis and the Kaipas#¢ras on the ground that while the
latter lay down the rules of sacrificial procedure exactly as
laid down in the Vedic texts still available, the former are.
mere compilations based presumadly upon many such Vedie
texts as are now lost, and can have their existence only
inferred ; and for this reason, the authority of the Kalpasttras
cannot be made to depend entirely upon the arguments that
have been brought forward in support of the authority of the
Smyitis. The Piurvapeksa view with regard to the
Kalpasitras is that they are as self-sufficient in their authority
as the Veda; and hence the Darsha sacrifices should be per-
formed on all days as laid down by them, and not only on
the New-moon day as prescribed in the Veda.* The final
conclusion, on the other hand, is that, in view of the
fact that the Kalpasitras only repeat in more intelligible
language what is found to be already mentioned in the
Vedic texts still available, there can certainly be no doubt
as to their trustworthy character ; but that at the same time,
they can have no self-sufficient authority ; as such authority
can belong only to those scriptures that are independent of
human authorship ; which the Vedas alone are. Says the
Brihaty (MS. P. 33b)—

¢ Naitadupapadyate pauruseyatvam anapeksatvam cheti,
siddhafichasya pauruseyafvam’—(‘ It is not possible that what

% Skatapatha Brahmana X. 1-5.
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proceeds from a human source should be self-sufficient in its
authority ; and it is well-known that the Kalpusitfra is the
work of human authors’).

The above is the interpretation of the Adhikarana pro-
pounded by Shabara, and also adopted by Prabhakara and
Kumarila. The latter however proposes three more likely
interpretations :—(a) It refers to the trustworthy character
of the Smrifis along with the Kalpasi{ras; with regard to
both of which, it having been established that they are
authoritative, it is now proved that neither the one nor the
other is self-sufficient in its authority, independently of the
Veda. (b) It refers to the authority of the Azgavidyas or Subsi-
diary Sciences—Shiksa, Kalpa, Vyakarana, Nirukta, Chhandas
and Jyaufts,—with regard to which the conclusion is that
they derive all their authority from the Veda, and have no
authority apart from it. (¢) It refers to the so-called
Smritis of the Bauddha, and proves that these can never be
regarded as ¢ eternal scriptures,’” and as such are of no conse-
quence in matters relating to Dharma.

14. We shall take up here the case of the Smrifis
of (Gautama, Vashistha, Harita, Shankha, Apastamba,
Baudhayana and others, which have only limited scope, and
pertain to certain specialised areas and classes of
men. These, according to Kumarila, are included in the
subject-matter of the Holakddhikarana—the adhikarana deal-
ing with local customs (s#fréis 15-23). Prabhikara’s Pirva-
paksa is that, inasmuch as the smpifi passages laying
down these customs themselves contain such limiting words
as ‘pertaining to the Hast’ and so forth, they and the Vedic
passages on which they are based, must be regarded as
limited in their scope; and thus the Veda, to this extent,
cannot be accepted as wuniversally and absolutely authorita-
tive. The final conclusion arrived at in regard to these
smrifis is that, on account of the universal character of the
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Injunctions aud Prohibitions contained in them, they must
be accepted as applying to all men. Nor is this view incom-
patible with the fact that the smprifis themselves speak of
certain acts as to be done by certain persons only; because
guch injunctions with limitations are found i the Veda also,
—which, for instance, speaks of the Rajastya as to be done
by the Ksattriya only (Shatepatha, Bra. 5-1-1-12).

15. The fifth aglhi/c.(w"(um—sﬁ_tﬂ'as 8, 9—1s another im-
portant point where Kumarila is entirely at variance with
the Bhasya and TPrabhakara. From the consideration of
the Practices of Good Men in regard to action, the next
step 1s to their practice in regard to the wusage of words.
In different parts of the country, and in different communi-
ties, different meanings are found to be attached to the
same word; and the question arises as to which of these
significations is to be accepted as the most authoritative.
The conclusion is that—the sense in which the word is
used by those persons that take their stand upon the Shas-
{ras is to be accepted as the most authoritative ’ (Suz¢ra 9).

This is the interpretation of the adhikarana by the
Bhasya, accepted by Prabhakara; who says—* Shisiaprayoga
eva balavan ilyuchyate’ (Brihatz MS. p. 33). Kumarila, how-
ever, takes the adhikarapa as pertaining to the usage of
words current,—not indeed among two sets of good men
in the drya country, but—among the dryas on the one
hand, and the Mlechchhas or Foreigners on the other;—the
conclusion being in favour of the former.

Kumarila also proposes a third interpretation :—The
comparison instituted is between the sense attached to words
in ordinary parlance of the present day, and that in which
they are found to be used in Vedic passages; and the con-
clusion is in favour of the latter.

Apart frow the above three interpretation, Kumarila
proposes® what appears to be the most cogent interpretation

“Tantravartika, Traus. pp. 209-12,
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of the adhikarana :—He institutes a comparison between
the authority of the smypitis and that of the Practices of
Good Men; and this appears to be the most natural poin
to follow after the last adhikarana ; after the establishing
of the authority of the Vedw, we have established the
authority of the Smrifis; this naturally gave rise to the
question as to which of these two possesses the greater
authority, when they are found to differ; after this we
established the authority of the Practices of Good Men ; and
‘the question naturally presenting itself is as to which of
these two—OSmrifi and Practice—should be regarded as
possessing superior authority. What gives rise to this
question is the fact (proved above) that both of these
ultimately derive their authority from the Veda, upon which
they are both baged. On this question, the final conclusion
is in favour of greater authority attaching to the Smriti; and
the reason for this is that it is based directly upon the Veda,
while the Practice of Good Men gets at its authority in the
Veda only though the intervention of the Smrifi; that is to
say, it i3 the authors of the Smritis alone who are believed
to have derived their ideas of Dharma directly from the
Veda ; all later good men derive their ideas, not always from
the Veda directly, but from these only through the help of the
Smritis; so that the difference between the authoritative
character of the two lies to the same extent as that between
the character of the Smriti—compilers and the good men of
later days.

16. In this connection, s#fras 15-32 consider the charac-
ter of certain popular local customs;—The idea being that
Iocal customs, if at all authoritative, in howsoever limited
a manner, must owe that authority to the Vedic texts ;—
it is argued that if the customs have only local authority,
then the Vedic texts upon which they are based must also
have only local (and limited) authority; and thus the very
keystone of the Mimamsaka's position—the °universal
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authority of the Veda ’—becomes shaken. The final conclus.
ion upon this point is that the Vedic Injunctions assumed in
support of such customs cannot be qualified by any speci-
fications of time or place ;—firstly because the specifications
generally spoken of—¢in the east,’ ‘in the north-west,” and
go forth,—are only relative, and do not refer to any particular
country or people ; what is ‘eastern’ to one is ¢ western’ to
another ;—and secondly because the customs are not found
to be observed by all men of any limited area; nor are they
found to be not observed by all men of other parts of the
country. Says Prabhakara*—

¢ There being no fixity to any specification, no limitation
is possible. That there is no fixity is proved by the fact—(1)
that the Injunction does not impose any such limitation ; as
all that an [njunction can do is to indicate that a certain act
has to be done; (2) that the names of the customs them-
selves, holaka and the rest, cannot indicate any such limita-
tion, as all that they signify is a certain act;—(3) nor is
there aunything else that could specify the place or time;
as there are no words indicative of any quality, genus, pqsition
or place.’

17. The next Adhikarana—Satra 10—raises a rather
interesting question :—There are certain words, even in the
Veda, that are not current in dryavarfa; but are in use
among Mlechchhas or Foreigners ; with regard to these there
arises a doubt as to whether they should be accepted to have
that signification which is sanctioned by foreign usage, or
some other meaning should be deduced from them etymologic-
ally,—the words themselves in their entire form being in this
case regarded as meaningless. The Purvapaksa accord-
ing to Prabhakara, as usual, is that such words contained
in the Veda are meaningless, and that for this reason, the
Veda in its entirety cannot be regarded as affording valid
knowledge of Dharma,—thus vitiating the main thesis of

Brihati. MS. p. 34.
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Adhyaya I, put forward in 8%f{ra 2; and hence, in order to
avoid this meaninglessness, some signification should ‘be
deduced from the etymology of these words. The final
conclusion, however, 1s that, inasmuch as in the case of all
words we accept the meaning assigned to it by usage among
men, we shall be fully justified, in the case of the words in
question also, in accepting the usage of the foreigners, in the
absence of any other source of information. Says Prabha-
kara*—

¢ For this reason, in the understanding of the meaning
of the Vedic passage, we shall certainly be guided by such
usage of the foreigner as is not found to be opposed to any
Arya usage.’—

As to whether or not the form of the word current
among foreigners is the correct one, that is always doubtful ;
but when we find the word in the Veda to be exactly the
same as that in use among foreigners, we must unhesitatingly
accept the signification assigned by this usage; speciaily in
the case of such words as denote things found in the foreign
country only. A recourse to the etymology of the word
for finding out its meaning would be justifiable only in cases
where no meaning can be got at though the help of any usage
in any part of the world, —the meaning assigned by usage
always having precedence over the derivative meaning—
¢ Yogadruadhirbaliyasi.’

18. The difficulty raised above in connection with the
correct meaning of words leads us on directly to the question
of the correct form of words, and the rules regarding
these forms as embodied in Grammar. What bearing the
trustworthiness of Grammar has upon the authority of the
Veda is thus explained by Prabhakarat :—

¢ The students of Veda hold that all such words as ge#k,
ashvah, and the like have definite meanings ; in fact, it is only

® Brihati MS. Page 33b.
1 Brilati MS. Page 34.
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when these and other words contained in the Veda have
definite meanings that any explanation or comprehension of
Vedic passages is possible ; and this definiteness of meaning
is possible only if the Science of Grammar is authoritative
and trustworthy ; as in the absence of this, there would bs no
reasonable basis for accepting any definite meaning ; and the
meaning of the whole Veda becoming thus indefinite and
uncertain, the Veda comes to have that untrustworthy
character which is inseparable from all that is indefinite and
uncertain. Hence in view of the fact that the correct forms
of words, and their significations, can be ascertained only by
the help of Grammar, it becomes necessary to enquire into
the character of works dealing with Grammar, in order to
ascertain which of these may be accepted as authoritative.'—

Thus here, as in all other Adhikaranas, the subject of
Grammar is considered only as having a bearing upon the
general authority of the Veda.

The Pa#rvapaksa arguments against the necessity of using
only ‘correct’ forms of words,—and also against the Science
of Grammar in general,—may be thus summed up* :—

(1) The word ‘gav?’ and such other vernacular ‘corrup-
tions’ are as expressive of the cow and other things as the
«correct ’ word ‘ga#h’ and the like.

(2) The ‘corruptions’ are as correctas the so-called
¢ correct’ forms.

(3) They are not ‘corruptions’; because they are as
perceptible by the ear as any other words.

(4) They are all equally ‘eternal,’—as in the case of
these also we cannot trace any beginning in time.

(5) No ‘transcendental’ result can follow from the use
of the so-called ¢ correct ’ forms ; as the use of these also only
gorves the ordinary purpose of denoting things; and also
because they cannot form the subject of Vedic injunctions.

~ Brihati MS. Page 35. Tantravirtika—Translation, Page 298.
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(6) Grammar cannot be called ‘ Scripture,” because it
has not got the form of the Veda,—the Science of Grammar
not differing in any way from the ordinary explanations
of vernacular words.

(7) Grammar cannot derive its authority from the
Veda, as it does not treat of actions, which alone form the
subject-matter of Veda proper.

(8) Grammar cannot be regarded as an integral
part of the Veda, as is it not found to serve any useful
purpose in matters relating to Dharma,—specially as in
the expressing of their meanings—the words of the Veda
do not stand in need of any help of grammar.

(9) The ordinary usage of words cannot be based upon
grammar; as it is this latter itself that proceeds on the
basis of usage.

In answer to the above the final conclusion is as fol-
lows :—Even though a-certain word be found to be current in
ordinary usage, there would be no ground for the belief
that it has been in use from time immemorial ; it is always
necessary to enquire whether or not it is correctly expressive
of the meaning which it is intended to convey; and it is
this enquiring that the Science of Grammar makes it its
business to undertake. As a matter of fact, for denoting one
thing or idea, there can be only one verbal expression; and
there can be no justification for assuming endless synonyms.
Words and phrases are used for the sole purpose of enabling
us to talk of things; and so long as this purpose is gerved by
a single verbal expression, no synonyms are permissible.
In some cases however, we have to accept synonyms, as they
are found sanctioned by usage in the Veda and the Smritis.
For the vernacular and other more recent forms of words
however, there is no such sanctioning authority available ;
hence there can be no justification for assuming any
denotative potency in these. ‘ Potencies’ or ‘forces’ are
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to be postulated only when without them we cannot explain
certain well-established facts; hence when the established
fact—in the shape of our talking of the cow, f.i.—is found
possible to explain through the potency of the word ° gawh’,
which is found in the Veda, we have no reason for postulating
a further potency for any vernacular forms of that word.
Then as regards the fact that the vernacular forms of words
are actually found to be expressive of the same thing as the
correct forms,—this must be due to the simlarity of sounds

the word “ guvz’ for instance, being similar in sound to ¢ gazh,’
denotes the cow, not directly, but only through the latter
word. As regards the Sciénce of Grammar, it is true
that all correct words are present in the Veda; but how
would it ever be possible to collsct all these words from out
of the endless Vedic texts, unless we had the help of Gram-
mar, which classifies and arranges the words in cortain
well-defined groups, through their derivation ? As for
the ‘eternality’ of this scieace, it is found as a matter of
fact—(1) that we cannot think of any point of time where
some sort of grammatical rules did not exist; and (2) that
Vedic injunctions supply the requisite basis for all the six
factors of science—uviz: (o) the derivation of words, (4) the
correct forms of words, (¢) the injunction of using the
correct forms thus ascertained, (d) the actual use of such
words, (¢) the prohibition of the use of words not so explica-
ble ; and (f) the actual avoidance of such words. Aud from
all this wo conclude that these are eternal, having had no

beginning in time. The contjnuity of the Science of Gram-
mar is as unbroken as that of the making of the Sacrificial
Post and other such sacrificial things; just as in the
case of the latter, the making of an individnal
Post may have a beginning in time, but the Veda lays down
an injunction with regard to it,—so in the same manner, even
though a certain using of the correct words may have a
beginning in time, yet the Veda can lay down injunctions
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pertaining to snch using. Then again, as regards the
vernacular words being expressive of their me‘anings,—
whether or not a word is really expressive cannot be ascertain-
ed by usage alone, nor indeed by Grammar alone; it 18 only
when the two conjointly point to a single conclusion that
the word can be regarded as really expressive. It is for
this reason that we accept as expressive only such words as
are correct, that is, which are proved to be so by usage, as
also by the Science of Grammar. As regards the corrupt
words, on the other hand, their expressiveness is indicated by
usage, it 1s true ; but it is not countenanced by Grammar;
and it has been shown above (§15) that Smrifis have an
authority superior to that of usage; consequently what rests
solely upon usage cannot be accepted as true when it is
opposed to Smritis. Hence the incorrect forms of words
cannot be accepted as rightly expressive; the fact that they
do denote the same thing as the correct word must be
attributed to their sinilarity to these latter, as explained
above. As regards the ‘scriptural ’ character of the Science
of Grammar,— even though it is found to bring about only
ordinary perceptible results, it cannot be denied that there
must be a transcendental result following from the use of
the correct word, which could not be brought about by the use
of the corrupt word,—the authority for the assumption of
guch a transcendental result consisting in those Vedic texts
which prohibit the use of incorrect words. It is upon this
prohibition too that the whole science of grammar is based.
Being thus based upon the Veda, it must be regarded as
‘scriptural.’ The authority of grammar is also based upon
the highest code of ethics: Truth always leads to supreme
happiness ; and Truth is of two kinds—that pertaining to facts,
and that to words ; consequently, just as the assertion of the
true state of things is ‘good’, so also is the utterance of
the true (i.e., correct) word ; and this latter character of the

word can be ascertained by grammar alone.
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19. The question as to whether a certain word is ‘cor-
rect’ or not having been settled by grammar, the next ques-
tion that would arise would be as as to what that word
signifies. This forms the subject-matter of S#tras 30-35.
Before entering into this question however, it becomes ne-
cessary to ascertain if the words found in the Veda are the
same as those used in ordinary parlance; because most of
the arguments propounded in this connection would proceed
upon the basis of ordinary experience; as the Veda itself
does not say anything regarding the signification of words ;
and ordinary experience can bear upon only such words as
are in common’ use in everyday life; consequently if the
words in the Veda were totally different from those in
erdinary use, there would be no sound basis for ascertaining
the meaning of Vedic passages, which would thus become
absolutely untrustworthy. Says Prabhakara * :—

‘It is from the trustworthy character of the Veda that
Wwe ascertain the purpose of the present enquiry;and this
purpose is no other than the recognition of the fact that
the words used, as also the things signified by them, in the
Veda are the same as those in ordinary everyday life.’

The Pirvapaksa arguments in support of the view that
the two are entirely different are pub forward in the Bhasya
and the Brihati, in the shape of certain examples of words that
are found in the Veda in a sense entirely different from that
assigned to them in ordinary speech. This view of the
Parvapaksa however is not accepted by Kumarila, who bages
the difference upon the fact that between the two sets of
words there are distinct differences of pronunciation, accent-
uation and so forth; another reasou being that while the
woman and the Shiidra cannot utter ‘Vedic’ words, there
13 no such restriction with regard to ordinary words.

In answer to the above, the final conclusion is that the
words are the same in both cases;—firstly, because, if they
e Bnhatx Ms. Page 36.
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were different, there would be no means of ascertaining the
mweaning of the words of the Veda, which would thus become
meaningless and hence untrustworthy ; and secondly, because
the form of the words is exactly the same in both.

20. From the above we are led to the question of the exact
nature of the denotation of words: Does the word—* gauhk’
for instance—denote the class, or the individual, or both P
The ground for doubt on this point put forward by the Bhdsya
is that—*‘while the cogniticn pertains to the class, the action
laid down pertains to the individual’ This same view is
accepted by Prabhakara, * who holds the Anvitabhidhana
theory, according to which the denotation of a word is obtain-
ed only through its connection with some particular action ;
and as each sentence woald naturally pertain to some individ-
ual thing, this theory would appear to lend support to the
Individualistic theory. The above-mentioned ground of
doubt however is not accepted by Kumarila ; and his reason
is that, as a matter of fact, the cognition is often found to
refer to the Individual also (and not always to the Class, as
the Bhagya asserts). Kumarila bases his doubts as to the
true denotation of the word upon the fact that both Usage
and Cognition are found severally to apply to the class and
the individual, while works on grammar lend support to the
Individualistic theory. The ‘class’ or ‘class-character’ has
been defined by the Bhisya (page 79, bottom) as the com-
monality of Substances, Properties and dctions;and this is
explained by Kumdrila in the following words—

‘At the time that we perceive certain cows,...... we have
an idea of a certain character that is common to all the vari-
ous individnals perceived......and it is this common character
or commonality—that constitutes the class.’

The Individual has been defined by the Bhisya as that
which is the receptacle or substrate of specific peculiarities.
The practical purpose of the present enquiry lies in the fact

® Brihat1 Ms. Page 36 b.
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that if all words denoted only individuals, there could be no
differentiation of rules into general and particular (the general
law and its exception) ; and thus it would not be possible for
the former to be set aside by the latter ;—this would give rise
to much confusion.

The Purvapaksa arguments on the point at issue may be
thus summed np :—

(1) Words must denote individuals; because if they
did not do so, no injunction of any action would be possible,
either in the Veda, or in ordinary worldly activity.

(2) If words denoted only Classes, different ‘numbers’
and ‘cases’ of nouns would not be possible.

(3) If nouns denoted only classes, there conld be no
words expressive of qualities of objects, and thus there could
be no co-ordination between nouns and adjectives. This
is the Prabhakara interpretation of the Sttra; according to
Kumarila the form of the argument embodied in the Sufra
is that—it is only when words denote individuals that there
can be a co-ordination between nouns and adjectives.

Prabhakara, in his characteristic manner, turns this
question also wupon the authority of the Veda. The
Pirvapaksa, according to him, is that it being doubtful
whether the words contained in the Veda denote mdividunals
or classes, the meaning of the whole becomes open to doubt,
which vitiates the authority of. the entire Veda.

In answer to the above, the final conclusion is that—
there is no doubt as to the true meaning of words: it is the
class that is signified by the word, becanse it serves the purpose
of aclions (Sutra 33). The rcason for this, given by the
Bhasya and by Prabhakara,* is that, if the noun denoted the
individual, we could not explain snch injunctions as ‘the
altar 1s to be built as kite’; because it could not possibly
mean the making of an individual bird in the altar; it must

@ Brihati MS. Page 37-37b.
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mean that ¢ with brick and mortar one should make an altar
of the shape of the kite’; and as it would be impossible for all
altars to be built tike an individual bird, the word ‘shyena’, ‘kite’
must mean the closs ‘%ite’; and as that alone 1s the ‘deno-
tation’ of the word which is found to be related to a
sentence,—and here we find the individual kite incapable
of being so related,—the word must denote the commonality
or class-character. The Brikat: (p. 37b) adds that
thongh all this may be true in the case of the particular
sentence— shyendachifam chinvifa,” —in the case of other
sentences, it is equally evident that the noun cannot denote
the class-character ; thus then, it being nuncertain as to whether
the words in the Veda denote the individual or the class,
1o trust can be reposed on the Veda, containing, as it does,
words of doubtful signification. In answer to this, the
Brihati proceeds to point out that, as a matter of fact, we
find that the injunctive function of an injunctive sentence
cannot be accomplished until its words afford some idea of
¢commonality ’; consequently all actions must be related to
that commonality or class-character, and not to the indivi-
dual;—the idea of the individual, when necessary, being
obtained indirectly, through the commonality, with which it is
nseparably connected. This is what, according to Prabhakara
18 meant by the word ¢ kriydrthatvdl’ (in Sittra 33).

Not satisfied with the above exposition of the Siddhinta
Kuamirila pats it forward i the following form —1f s the class
that is denoted by the word ;

(1) because, as a matter of fact,
whenever we hear a word, the first idea that it brings up
before our mind is that of the cluss —Cow” for instance—and
not of any individual cow ; (2) becanse if individuals were,
denoted, then, inasmuch as these are diverse, there could not
be any such single idea as is found to be actually presented to,
the mind by the word ‘Cow’; and even if this were possible,
it would only be a conglomeration of all the specific
characteristics of all individual cows ; (3) because in the case
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of the denotation of individuals —(A) all individuals cannot be
denoted; as that would necessitate the assumpfion of as
many expressive potencies in the word as there are indi-
viduals denoted by it; and the conception of all individuals
being an impossibility, the full signification of any word
could never be grasped ; (B) nor can an aggregate of indi-
viduals be denoted ; ag in this case also oll individuals would
have to be grasped, which is not possible ; and further, all
units of this aggregate being perishable, the aggregate also
would be perishable ; and thus there could be no eternality
in the relationship of the word and its meaning; (C) nor
lastly could a single in lividual be denoted ; as the relationship
of words and meanings would cease to be eternal ; and as it
could not be ascertained which particular individual is de-
noted, no business could ever be carried on.

Then as regards the P#rvapaksa argument,—that no
sacrificial action would be possible with reference to a ‘class’,
if it were the class that was denoted by the word,—it is
declared (in S#tra 34) that all such actions are laid down for
the purpose of bringing about certain transcendental results ;
and as the proper agents for the carrying out of the acts
leading to these results are the substances, what the word
denotes is the class, not indeed for the sake of the class
merely, but only with a view to provide the requisite know-
ledge of the substance, which knowledge would not be possible
until the pointing out of the class to which that substance

belongs.

21. We have thus seen that due authority and trust-
worthiness attaches to all the more important factors of the
Veda,—rviz., Injunctive Sentences, Arthavadas Mantras and
Names,—as also to the Smritis, &c. based -upon the
Veda. *Apart from these however, we find in many
cases that the true indication as to what should be done
is afforded also by Supplementary Explanations and Indirect

® Tantravartika—Translation, Page 466.
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Implications of the words contained in Vedic texts. In
such cases, these also have to be accepted as authoritative ;
inasmuch as these also serve the useful purpose of settling
doubtful points in regard to Dharma.

Skcrioxn IL
Differentiation of Actions and Texts prescribing them.
Sub-section (1)—rAparva.

1. In Section I, Jaimini has described the means of
knowing Dharma. The first sub-section has shown that the
Vedic Injunction is such a means par excellence, and the
other sub-sections have shown that the character of being
such means belongs also to Arthavadas, Names, Mantras
Smritis, Usage, Supplementary HExplanations and Indirect
Implications. Thus the first section has suppiied the full
answer to the question—*what are the means of obtaining
the true knowledge of Dharma? In answering this question,
in detail, it has also been shown that the true character of
Dharma belongs to such actions as (for instance) the dgni-
hotra and the Jyotistoma (directly enjoined in the Veda), the
Astaka (laid down in the Smritis), the Holaka (as established
by custom), and so forth. But in the preceding section,
these actions have been mentioned only by way of exemplify-
ing the general principles therein discussed ; and the detailed
question of the individual character of these actions was
left over for the second section. Thus the second section
supplies the detailed answer to the second question-propound-
ed by the Bhasya—° what is Dharma P—that is to say, what
are the particular acts that are to be regarded as Dharma ¥’
Or as Prabhakara, with his usual desire for turning the
entire body of the S#fras upon the Veda itself, states the
subject of the adhydya :—* What are the several texts that
lay down the various acts that constitute gharma?’—Hence
according to Prabhikara the subject-matter of Adh. IT con-
gists of difference among the texts prescribing the actions, and
not among the actions directly, these latter being regarded
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ag different according to the difference of the texts prescribing
them. This view of the subject-matter of Adh. IT has been
red-argued in the Shas{radipika, in the beginning of Adh.
III. The third question—* What are the Sadhanas - the means
of accomplishing —of Dharma ?—is reserved for the third
gection.*

2. In order to find out each individual act laid down
as Dharma, it becomes necessary to have some basis for
proceeding with the enquiry as to differentiating one action
from the other—from among a number of actions laid down
in the Veda, &e.; and it is this basis that is discnssed in the
present section, where it is shown that one action is to be
known as different from another when the two are found
to be mentioned by different words and so on (see below).
Then again, inasmuch as one action cannot be regarded as
entirely different from another, unless the transcendental
resnlts—ap#rvas—proceeding from them be also different,
we have liere an explanation of the differcnce among
the apirvas also. Lastly, so far it would seem that for
each act there is a distinet Apa@rvae; so in order to set aside
this view, we have the further distinction of Actions into
‘primary’ and ‘subsidiary,” in connection with which 1t is
shown that it is only the ¢ primary ’ action that leads to an
independent apityva, while those actions that are ‘subsidiary
tend merely to complete that ¢primary ’ action to which
they arc subsidiary; and as such have no distinct Apirvas
of their own. But tlis distinction between the ‘primary,
and the ‘subsidiary’ action is merely mentioned lere,—
its detailed consideration being left over to sections (3)
and (4); the fourth section deals with the wmotives of
actions; section (5) is devoted to the subject of the order
m which certain actions have to be performed ; and the ques-
tion of persons ontitled to the performance of sacrifices is
dealt with in section (6); sections (7) to (12) deal witht he

SSee Shastrad pika—Page 193.
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subject of the Transference of details from one action to the
other. Thus we find that all the subsequent sections—from
(3) to (12)—turn upon the Difference among actions, which,
for that reason, forms the subject of section (2).

3. Before proceeding with the grounds of difference
among actions, Jaiminl devotes the whole of sub-section (1) to
what has been called by the commentators an ¢ introduction’
to the main subject. This sub-section deals with such matters
as—(a) which is the word in the injunctive sentence to which
the apiirva resulting from the enjoined action 1s related
safras 1-4); (0) Is there any such thing as © Apfirva’® (sitra
(5) ; (c) Division of actions into * primary ’ and ¢ subsidiary ’
(suatras 6-8), and so forth. In connection with this last
subject, the further question is raised as to whether verbs
are always injunctive of some action (primary or subsidi-
ary), or sometimes they serve other purposes also ; the conclu-
sion on this point being that in many cases, where it cannot,
under the peculiar circumstances, enjoin an action, the verb
has to be rvegarded as merely expressive of a certain act,
which it recalls as being the one at the performance of which
the passage (in which the verb occurs) can serve a useful
purpose by being recited. As this is found to be the case
with Mantras mostly, the Bhasya has interpreted the adhikas
rane as proving the fact that Manfrds are never purely
injunctive, In connection with Manfras, in the present
context, the Sttrds supply us with definitions of the three
principal kinds of Mantras.®

4. As the existence of dpZrve must be proved before
we consider the question of the word to which it 1s related,
we shall change the order of treatment adopted in the Sufras,
and begin with the question of Apurva. The Piurvapakss
argument against the assumption of Ap7rva is thus stated by
Prabhakara t :—-

#Sce above—Section I, sub—scctizm (1), § 12 and 13.
1 Brikati, MS. p. 475.
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‘The injunction imparted by the injunctive word only
urges the agent to the performance of a certain action,
and not towards anything desired by him; the action is
something ephemeral, and is not present immediately before
the attainment of heaven by the agent; hence in order to
meet these difficulties we must accept the Sacrifice itself to
be either everlasting, or bringing about a certain faculty in
the agent, or the favours of the deity; and there is no
reason for assuming any such thing as the Apirva.’

In answer to the above, he continues—

‘At the very outset you commita mistake in assuming
that the Injunction prompts the agent to action; what the
Injunction really does is to prompt him to ezertion ; and the
patticular action denoted by the root is only the object of
that exertion. [Thus then, what is denoted by the injunctive
sentence is the ‘niyoga’ (decree or mandate); this ¢ mandate’
urges the 'man to exertion; and this ‘exertion’ pertains to
some sort of action (denoted by the verb).] The assump-
tion that the action itself is everlasting is against all
evidence ; the Sell also is, by its very omnipresencs, inactive ;
hence what brings about the final result cannot abide in
the Self.

The above passage from the Brihafi is not quite clear;
nor has it been possible for us to obtain a manuscript of this
portion of the commentary, Rijuvimal@. But the whole
subject is discussed, from the Prabhakara stand-point, in
the Prakaranapaichikd (page 185 et seq.), from which the
following may be gleaned :—

‘There can be no doubt as to the ephemeral character of
the Sacrifice itself; itisborne out by everydayexperienee. Nor
can the sacrifice be held to be laid down for the purpose of
obtaining the favour of the deity ; as there is no evidence in
support of this ; as a matter of fact also, Sacrifices are never
performed for that purpose ; the deity is only one to whom
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the offering is made ; and wo could please a deity by only
such acts as could reach it; then again, it is not possible
for any deity to get at all the offerings made by different
men at all times ; specially because no deity 1s either eternal
or omnipresent. Nor can we accept the view that the verb
with the injunctive affix expresses an action tending to
produce, in the agent, a certain  faculty, which is the
immediate canse of the final result. This is the view favoured
by Kumdarila. * We cannot accept this view ; as there is no
- proof for the postnlating of the appearance of any such facul-
ty in the agent. That the sacrifice produces such a faculty
is not proved either by Perception or by Inference, or even
by Verbal Authority,—there being no Vedic texts pointing to
any such faculty ; specially as we find that the action 1s
brought about by the ewertion of the agent; and therefore
the causal potency must reside in this ezertion,—which
exertion thereforc should be denoted by the injunctive
sentence. The assumption of the faculty in questior might
be said to be proved by Presumption, based upon the
consideration that the action cannot be the cause of the
final result, without some such faculty lasting during the
time intervening between the completion of the action and
the appearance of the result. But what presumption can
justify us in assuming is some faculty or potency in that thing
itself whick is found to be incapable in the absence of that
faculty ; so in the case in question, the Presumption can only
point to some faculty in the dAction, and not in the Agent;
what appears in the Agent cannot be regarded as
belonging to the Action ; hence what i3 brought about by the
faculty abiding in the Agent cannot be regarded as produced
by the Action.
The whole matter of what the Bhatta calls ¢ Apiirva’ and
the Prabhiakara ¢ Niyoga’,is thus explained in the Prakarana-
padichika (p. 187) :—

# Tantravartike, Translation, p. 504.
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(1) The second aphorism of adhydya I has shown that
what the Injunctive Sentence denotes is kdarya, something
to be brought about. (2) In the beginning of aghyaya VI, it
has been shown that, of this £@rya denoted by the sentence,
the Niyojya—i.c. the person prompted to its bringing
about—is one who is desirous of acquiring for himself some
desirable result in the shape of Heaven and the like,—this
person being denoted by the sentence, by virtue of his
being related to that karya. (3) In the Badaryadhikarana
(IIT —i-3) it has been proved that it is this karya that is
the direct cause of the production Jof that desirable result
which is desired by (and as such, qualifies) the prompted
person. (4) In the Devatadhikarana (St 1IX—i—9) the Bhasya
has shown that this kdrya cannot be the act (of sacrificing,
for instance); as this act cannot possibly be the direct
canse of the final result ; nor could it be held to lead to the
result through the favour of the deity to whom the sacrifice
is offered ; nor can it be regarded as leading to the result
through a certain potency in the agent; and it is well known

- that either the act itself, or any potency abiding in itself,
does not last long enough to bring about the result. (5)
In the Aparvadhikarana (II—i-5) we have the final conclusion
led up to by all the above adhikurapas: That which is
denoted by the injunctive affix and other factors of the
Injunction 1s the karya inhering in the agent, who is
prompted by the sentence, and as connected with whom the
k@rya is indicated ; as this ]ld?Jd is not cognisable by any
other means of knowledge, 1t has been called ap@rve, some-
thing new, not known before. The connection of this karys with
the agent and the action may be thas traced :—The karya by
its very nature is something brought about by krifi, or opera-
tion ; and this operation is none other than the exertion of the
agent. In the Bhavarthadhikarana (II—i—1) again, it is
shown that no such exertion is possible, independently of
gsome act denoted by the verbal root. Hence what the
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injunctive sentence denotes, in this connection, is the Niyoga
or prompting, relating to that act. This act, thus being the
object of that prompting, comes to be spoken of as the
instrument by which that prompting is accomplished, as
shown under III—i—38.  Even though the Z@rya is brought
into existence at a time other than that of the appearance of
the final result, yet, inasmuch as it is inseparably related
to the prompted agent,—in whom the desire for that result
is present,—and this agent is present at the time of the
result,—there is nothing incongruous in regarding that tarya
as the direct cause of the result. This karya has been
called apurva by the Bhasya by reason of its being something
new to all other means of knowledge, save the Injunctive
sentence ; but the name given to it by Prabhakara is Niyoga
or prompting, by reason of the fact that it acts as an incentive
to the prompted person (Niyojya) and makes him put forth
an exertion towards the accomplishment of the action denoted
by the verbal voot. This karye or Niyoga is expressed
neither by the verbal root, nor by the injunctive aflix, nor by
any other word in the sentence; but it is denoted by the
sentence as o whole; all other necessary factors being ex-
pressed by the several words of the sentence individually,
what the sentence as a whole expresses is this Niyoga as
related to the prompted person expressed by one of the words
in the sentence (i.e., the word signifying the result, the
person desiring which is the prompted persor). That the
Niyoga is thus expressed by the sentence is also proved by
the fact that the general rule is that, that which is the princi-
pal thing made known by the sentence forms its' denotation ;
and there is no doubt that of all things made known by the
sentence, the Niyogu is the most important ; for even though
the final 7esult has all the appearance of the most important
factor, yet it is the Niyoga that is really such, because it 1s
the direct and immediate cause of the result, and it is also
the immediate effect of the action performed; and further
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because the result also has to be regarded as subservient to
the Niyoga, in view of the fact that the resulf enters as one of
the factors necsessary for the making up of the full character
of the Niyoga. To explain—the Niyoga cannot be a true
Niyoga, until there is a Niyojya, the person to be prompted
to exertion ; as without exertion there can be no Niyoga;
then again, without the agent there can be no exertion ; nor
can an agent put forth exertion—and be a Niyojya—until
he is entitled to the undertaking resulting from that exertion ;
and lastly, it is only the person desiring the result issuing
from the undertaking that i3 entitled to its performance ;
thus indirectly, through the ageut, the result becomes a
necessary factor in the Niyoga ; this relation between the
Niyoga and the result being similar to that between the
master and servant: without the servant the master cannot
be a true ¢ master,” and yet it is the master that is the ore
important person of the two.

The Prakaranapaiichik@ raises an interesting question
here :—¢ Granted that the injunctive sentence—* oune desiring
heaven should perform the Jyofistoma,—expresses the Niyoga
as proceeding from the action of Jyofistoma Sacrifice, and
as being the direct cause of attaining heaven. Bnt just as
the sacrifice being an effect, has only an ephemeral existence,
and cannot continue till the appearance of the result,—so in
the same manner, the Niyoge also, as an effect, could not
but be transient, and as such unable to continue till the
appearance of the result. Thus the very purpose for which
the hypothesis of the Niyoga hgs been put forward, fails to
be accomplished by it. This cuts oft the ground entirely from
under the whole fabric of the Niyoga or Apurva.” The
author fails to answer this objection satisfactorily. All that he
says is that the Niyoga does not bring about the result
immediately ofter it itself comes into existence, because in
its action towards the bringing about of the result, it stands
in need of certain auxilliaries, which are not always available,
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and until whose appearance the result cannot appear.
This explanation does nct meet the diffizulty that the Niyoga
itself cannot, and does not, exist at the time that the result
appears. He has explained in another place that, it is
through the prompted agent, that the Niyoga, though itself
appearing at the present time, briugs about the result. This
however is as much as to say that the Niyoga prodvces some-
thing in the agent, which latter something brings about the
result ; and thus this much-vaunted theory of the Prabhakara
is found to be less acceptable than the Bhatta view, by
which the action,—of sacrificing—itself produces a certain
faculty in the agent, which faculty brings about the result
at the proper tiwe ; while Prabhakara appears to assume a
Niyoga intervening between the action and the something
lasting that is produced in the agent, he does not call it
¢faculty,” but which comes to be the same. * In order
to meet the difficulty, Shalikan@tha has heen forced to call
in the aid of ¢ Fate’; he says that it is only when the Niyoga
is aided by Hafe that it brings about the result. This after
all is a very poor explanation to be offered by the ¢ Mimam-
san’spatd as he has called the followers of Prablakara.

Another question arising in this connection is that,
what has been said above may be all rignt so far as those
actions are concerned which are laid down as to be perform-
ed with a view to a certain result ; but how would it apply to
those actions which are to be performed merely in fulfilment
of a duty incumbent upon all persons, without reference to
any result?,—or to those passages that lay down the non-doing
of certain acts ? The answer to this is that, in the expla-
‘nation of Niyogs, the Prabhakara has brought in the result,
not as something desired by the agent, but only as something
the presence of which makes a person entitled to the per-
formance of a certain act; in the case of those actions then,

® Herein lies the only justification for Prabhikara’s views being regarded as
¢ gauravad-daravantam.’
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that are laid down as mecessary duties to be performed
throughout life,—any person who is endowed with life being
entitled to the performance of those acts, the character of
the ‘Agent’ becomes fully accomplished ; and this is all that
is needed for the explanation of the Niyoga.

By Kumarila’s view the dpirva is ‘a capability in the
principal action, or in the agent, which did not exist prior
to the performance of the action, and whose existence is
proved by the authority of the scriptures’.* Before the
sacrifices laid down as leading to heaven are performed,
there is in the Sacrifices themselves, in the first place, an
incapability of leading to heaven, and in the second place,
m the agent, that of attaining to heaven. Both these
incapacities are set aside by the performance of the sacrifice ;
and this performance creates also a positive force or
capacity, by virtue of which heaven is attained ; and to this
latter force or capability we give the name ¢ Ap#rva.’ The
proof for the existence of such an Ap#rva lies in Presump-
tion,—based upon the fact that without some such force
meny Vedic passages are wholly inexplicable. For instance,
there are many passages declaring that certain sacrifices
lead the sacrificer to heaven,—the idea bemng that he goes
to heaven, not indeed immediately on’the completion of the
sacrifice, but after death. The questioa then arises that, as
a general rule the effect comes into existence while its cause
1s still present, or immediately after the cause has ceased to
exist; but in the case in question, the sacrifice ceases to
exist at the present time, while the attainment of heaven
comes ten or twenty years later. This can be explained
only by the hypothesis that the sacrifice, on its completion,
produces directly a certain potency or faculty in the agent,
which resides in him, like many other faculties, throughout
life, at the end of which it leads him to heaven. Without some
such intervening potency—ag the connecting link between

* Tangravériika—Translation, page 504.




ArOxva. 167

the sacrifice and its ultimate result—the causal relation be-
tween these two cannot be explained. Ap@rvae thus is nothing
more than a force set in motion by the performance of the
action,—this force being the direct instrument whereby,
sooner or latter, the action accomplishes its result. There is
nothing incongruous in this hypothesis ; as every action is
actually found to set going certain forces, either in some sub-
stance, cr in persons connected with those substances ; and the
force thus set going accomplishes its result, as soon as it reaches
its full development with the aid of attendant auxilliaries.
The wlole process is thus briefly stated systematically in the
Nyayamalavis{are :—

¢(1) The sentence—‘“one desiring heaven should per-
form sacrifices ’—lays down the fact that the sacrifice is
instrumental in the bringing about of the attainment of heaven.
(2) Then arises the question—how can the sacrifice, which
ceases to exist at the moment that it is complete, bring about
the result at a much later time? (3) The answer to this is thab
the sacrifice accomplishes the final result through the agency
of the force called dp@rva. (4) A further question arises—
how is this apiirve brought into existence ? (5) The
answer is—by the performance of the Sacrifice.’

In all simple sacrifices, there is a single ap#rva leading to
a single result. But there are certain elaborate sacrifices
which are higbly complex, being made up of a num-
ber of subsidiary sacrifices; such, for instauce, as the
Darsha-Paurpamasa sacrifices. In all such Sacrifices, there
are as a rule four kinds of ap#trva:—(1) The Phalaparva—
that which brings about the result divectly, and which is the
immediate cause of the result ; (2) the Samudayapurva—
in the Darsha-Paurpamisa sacrifices, the three sacrifices
performed on the New Moon day form one group, and the three
performed on the Full Moon Day another group; each of
these groups occurring at different points of time could not have
a single ap@rva ; hence each group has a distinct aparea of
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its own, the two ap@irvas combining to produce the final
Phalapwrva; and each of these distinet apirvas is called a
* Samudayapirva’; (3) the Utpettyapt@irva—i. e., the three
apiirvas following from each of the three sacrifices forming
the ¢ Darsha’ group ; these three dparvas lead to the
Samudayaptrra of the group ; which, when combining with
the Samudayapiirva of the ‘Paurnamasa’ group, leads to the
final Phalapiirva ; (4) the dugap@rva—each of the three
sacrifices of the group is made up of a number of minor acts,
each of which in its turn, must have a distinct ap@rva of its
own; as otherwise the act could not help in the final
Phalapurva.

5. The general law having been established, that every
action enjoined in the Veda brings about an upZrva, the
Sitras proceed to note certain exceptions. These exceptions
form the subject-matter of Safras II—i—6 to 8;—which
also deal with the distinction of actions into ¢ primary’ and
¢gecondary.’” The chief basis of this distinction may be thus
explained :—Every action is related to a certain material
substance ; and hence the material has been regarded as
serving the visible purpose of accomplishing the action.
In certain cases, the action mentioned turns upon itself and
imparts an aid to the material ; as for instance, in the case
of the threshing which cleans the corn; while in some cases
the action rests upon itself entirely, its sole purpose being
its own fulfilment,~—e. g. the performance of a sacrifice.
In this latter case, there naturally arises a desire in the mind
of the agent to know what useful purpose would be served
by the action ; and where no visible purpose is found to be
gserved by it, we have to assume a transcendental result in
the shape of the apurva. Where, however,—e. g. in the case
of the threshing of the corn—the action is found to serve a
distinctly visible purpose, we have no reason for assuming
any transcendental Tesult ; specially as the injunction of the
action is quite justified by a visible end. From the
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above distinction it follows that—those actions that do not tend
to make a material are ‘ primary’ actions (Sutra II—i—7).
And the reason for this is that these actions—which do not
serve to bring into existence any material substance, or to
produce a certain peculiarity in a substance already extent
—cannot but be regarded as bringing about transcendental
results, and as such being ‘ primary.” Those again are
‘ secondary’ actions which are meant to make material sub-
stances—(Sutra II—1—8),—such actions, for instance, as
the consecrating of the sacrificial fire, the appointment of
priests at a sacrifice, the threshing aud grinding of the corn,
and so forth. It may be noted here that the distinction
of actions into °primary’ and ‘secondary’is distinct from
the subject of ‘witga’ or ‘shesa’ (Subsidiary) and ¢angin’
(Principal); as the former refers to actions alone, while the
latter is a relationship subsisting between actions on the one
hand and Substances, Qualities and Purifications on the other.
This latter forms the subject-matter of section (3).

6. Having proved the existence of the api@rva, we now
proceed to consider the question—Which i1s the word in the
injunction of an action with which the result of that action
is related, and which would, on that account, indicate the
difterence or non-difference among the ap#rvas leading up to
the results, and thence also among the actions themselves.
The first step in the answer to this question is-—that the
result is related to only one wordin the injunctive sentence;—
and the second, that it is related either to the noun or to the
verb. This then leads to the final question—To which
of these two—the noun or the verb—is the result
related 7  The answer to this 1s contained 1in what
has been called the ¢ Bravarthadhikarana’* (Suiras II—
i—1 to 4). That the result cannot be related to the noun
follows from the very nature of nouns: Nouns are the name3
of things already accomplished, and not standing in need of

. B_rihafi-—l{é.ii)p. 44—47 -;A.Tantravdréika, Tranelatior, pp. 473—96.
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any thing else,—being self-sufficient in their denotation.
That word, on the other hand, to which the main result is
related, must, as a matter of fact, be something that has
yet to be accomplished, and as such stands in need of such
agencies as would help in its accomplishenent. It is only
Verbs that are found to be expressive of things that donot al-
ready exist at the time, but have got to beaccomplished with the
help of certain agencies. And inasmuchas the Ap#rva also is
something that is yet to e accomplished, it is to the Verb
that it must be closely related.

As to how the Apurva is related to the verb, this may
be thus explained :—Every verb in an injunctive sentence is
found to be made up of a verbal root and the injunctive
affix. This affix denotes what has been called ‘vidhi’ or,
more technically, ¢ bhavana’, by which is meant the activity of
the agent towards a certain course of action. That is to say,
the injunctive affix in the word ‘yajefa’ signifies
that ‘the agent must put forth his effort towards a definite
end.” This is what has been called the °Arthi bhavana ;
while the factor of prompting that accompanies the injunc-
tive is called the ¢ Shabds bhdavaniz.’ But in the present
connection it is the Arthi bkavand that concerns us.

As soon as we have realised the above import of the
bhavand, we are confronted by the following three questions—
(1) what is it that is to be accomplished by the effort of the
agent ? ,(2) by whitis it to be accomplished ? and (3) how
is it to be accomplished? (1) As for the first question it
naturally follows that it is the desirable result mentioned in
the sentence that has to be accomplished; as regards the
second, the answer is supplied by the particular action
expressed by the verbal root in connection with which the
injunctive affix appears ,—in the case of the word ‘yajeta’,
the action of Yaga, Sacrifice, denoted by the root ‘yasi’; and
lastly, as regards the third question, the answer is supplied
by the details of procedure laid down in the Veda in con-
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nection with the action. Thus it is to the verb alone that the
result can be related ,—both grammatically and materially ;
and hence it is the injunctive verb alone that can show
whether or not any two ap#érvas are different ; and from this
it would follow as a corrollary if any two actions
expressed by the two verbs are one and the same or
different. *

This leads us on to the main subject of the section—the
Difference among Actions.

SEecTION (2)—Sub-section (2).
DIFFERENCE AMONG ACTIONS.

1. Before proceeding with the question of what
differentiates one action and ap#rva from another, we shall
explain the different kinds of action.+  I. The first division
of actions is into —(1) Laukika—worldly, and (2)
Vaidika —Vedic, pertaining mainly to the other world. II.
Vedic Actions are classed under three heads:—(1) Positive
or Action Proper, the performance of an act, (2) Negative,
or Avoidance of an act, (3) Positive-Negative, or Partaking
of the character of both Performance and Avoidance, also
called ¢ Paryudasa.’ Another division of Vedic Actions
is into—(1) Gupakarma or Secondary (Auxilliary) Action,
and (2) Pradhiana or Artha-karma or Primary action. IIL.
Of Positive Actions the three main divisions are into the
three kinds of ¢ Sacrifice’ —(1) ¢ Yaga’ Sacrifice Proper, the
offering of a certain substance to a deity, (2) ¢ Homa ‘offering
of the substance into fire or water, and (3) .Dana—the waiving
of one’s own proprietary right over a thing in favour of
another person.} Katydyana§ draws a further distinction

® In conuection with the Shahdi bhavand, what is accomplished is the activity
of the agent ; it is acconplished by the injunctive word in the Veda ; and by means of
the idea of the excellenec of the activity afforded by the Arthavada passages.

T Mimamsabalaprakisha, pp. 81 et. seq.

1 See last chapter, on * Sacrifice.’ Mim. 8, IV—ii—28.

§ Shrawta-Satra, 1-27, 28,
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between Yaga and Homa,—the former being that in which
the offering is made by a man standing and pronouncing the
syllable ‘vasat’ at the end of the manfra, while in the Homa
the man is sitling and pronounces the syllable ©svaha.’
Positive Action is divided into another three classes, by the
followers of Kumarila (specially by Parthasarathi Mishra) :—
(1) Kratvartha—accomplishing something tending to the
fulfilment of the Sacrifice, for instance, all Subsidiary Ac-
tions, called ¢ gunskarma.’ (2) Purusartha—accomplishing
something desired by the agent, for instance, all Primary
Actions, also called ¢ Arfhakarma,’” that which produces the
Aptrva directly ; and (3) those that are neither Krafvartha nor
Purusartha, for instance, the Agnyadhana. These three
divisions have been mentioned by Parthasdrathi in the
Tantraratna, under the adhikaranaon Dravyarjana.* Prabha-
kara however accepts only the first two of these: nor is
there any authority for the third division, either in the
Bhasya or the Varfika. The two-fold classification, as
accepted by Shabara as well as by Prabhakara and Kumarila,
is based upon the authority of the Siutra itself. IV. The
Kratvartha Action is divided into—(1) Aradupakaraka—
helping the Sacrifice indirectly, through distinet subsidiary
apiiroas ,—e.g. the Prayajas; and (2) the Sannipattyjopa-
karaka, helping the Sacrifice directly. V. The Sannipa-
{tyopakaraka Action is of three kinds:—(1) that which fulfls
a visible purpose; (2) that which accomplishes an invisible
or transcendental purpose ; and (3) that which fulfils both
visible and invisible ends.  The jirst of these again is of
two kinds—(«) that which brings about something visible
in substances fo be wused ut the Sacrifice, and (b) that which
effects some visible result in that which has been used,— this
latter action being called ¢ Pratipattikarma. The second kind
of the Sunnipattyopalirake is also of three kinds:—(1)
That which affects the substance that'has been wused—e. g.,

3Mim. Sa. IV—i—(Fourth Vamg:ka).
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the burning up of the substances out of which the offerings
have been made ; (2) That which affects the substance fo be
used—e. ¢. the sprinkling of water over the Corn; and (3)
that which is performed and affects the substance at the time
that it is being used,—e. g. the offering of the cake without
turning the vessel. Another division of the Aratvartha
Action is into the following four kinds:-—(1) Ulpatli or
Productive Action—e. g. the kneading of the dough, which
produces the eake; (2) Praptt or Approaching,—e. g. the
milking of the cow, whereby the milk is got at; (3)
Vikriti or Modificatory,—e. g. the threshing of the corn, which
changes its shape ; and (4) Samskriti or Purificatory,—e. g.
the sprinking of water over the corn.

Another classfication of Vedic Actions is into the
following four classes:—(1) Pralrifi or Archetypal,—e. g.
the Agnihotra ; (2) Vikriti or Ectypal,—e. g. the Masagnihotra ;
(3) Prakriti—Vikriti, partaking of the character of both,—e.g,
the Agnisomiya, the Saevaniya and the like, the former being
the ectype of the Darshapurnamiasa, but the archetype of the
Savaniya (see Mim. Sa. VIII—i—14); and (1) That which is
neither archetypal nor ectypal,—e. g. the Darvihoma ; that this
is neither tho one nor the other has been explained in the
last adhilarana of the VIII adhyiye of Mim. Su.

The most well-known classification of Vedic actions is
mto—(I) Nifya, Absolutely Necessary,—e. g. the performance
of the daily Sandhya; (2) Neimittika, Necessary but for
certain specified occasions,—e. g.the performance of the Jyotis
sacrifices on the advent of spring (see Mim. 8u. VI); and (3)
Kamya, Performed for a specific worldly end,—e.g. the Karir:
sacrifice, performed for obtaining rain.

The above are the main divisions of the Positive Action.
The Negative Action— Cessation from Activity, or Non-
performance—is of two kinds:—(1) Krafvartha,—e. g. the
non-holding of the Sodashin vessels at the Afiratra sacrifics;
and (2) Purusartha-—e. g. the non-killing of animals.
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The third kind of action,—which is neither Positive nor
Negative—-is also of two kinds :—(1) Krafvartha,—e. g. the
reciting of the * yeyajamaha’ hymns at the performaace of
the main sacrifice, and their mon-reciting at the Anuydjas.
and (2) Purusarfha,—e. g the vow to not see the rising one.

2. Having explained the more important divisions
of Action, we shall now turn our attention to the main question
of the Section—what are the means by which we ascertain
the difference or non-difference among actions ? There are
siz meaus of ascertaining the fact that one action is different
from another * : —

(1) Difference in words—when two actions are found to
be mentioned by two distinet words, there is no doubt that
they are intended to be regarded as enfirely distinct ; specially
so when the difference is between the verbs, the roots where-
of are directly expressive of the action. ¢ As the Niyoga or
Aparva is related to the verb. as shown above, we must
accept as many distinct ep#rvas, and hence actions, as there
are verbs in the sentence’—says the Brihaiz (page 52 b).

(2) Repetition-~When the verb is found to be repeated—
e.g. in the passage ‘ Semidho yajoti, tanunapatam yajati, &e.,
&e/ t—each  ‘yajafi’ is regarded as mentioning a distinct
sacrifice.

(8) BlLention of nwmber—when it is distinctly laid down
that there should be “#hree libations,” each of these three
must be regarded as a distinet action.

(4) Diference of names—in the passage ‘esa vishva~
Jyoltii esa sarvajyotih, &e.,’—it 18 clear that each of the names
cvishoajyolth’ and ¢ survajyotih’ pertalus to a distinet action.

(5) Dyference of wmaterial-—The sentence © Vaisnvadevs
amiksa’ speaks of the offering of the amiksa to the Vishve-

= Mimamsiparibhasi—Page 45, Mimamsa-Sitra—Adbyaya 11, Padas 2 and 3
t A passage referring Lo certain offermngs to the Scasons ,—occurring in the Sha_

tapatha-Brahmana 1. 5. 3.9 el seq.
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devas ; and the sentence ¢ Vajiblyo vajinam’ similarly speaks
of the offering of the v@jinu to the Vajins ; and from this it is
clear that the offering of the Amiks@ is one action and that of
the Vajina another.

(6) Difference of context—we find the sentence ¢ Upasad-
bhishcharifva muasamagnilotraijuhoti,’— Having performed
the Upased sacrifices, one performns the Masagnihotva,’ —in
a context entirely different from that of the ordinary
Agnthotra ; and this fact shows that the Masagnihotra Sacri-
fice herein laid down is an action that is entirely different
from the ordinary Agnihofra,—even though the details of the
two sacrifices are entirely alike. In this connection the
Mimamsa-Sitra (Adhyaya II, Pada 4, Statras 8 to 32) raises
the question as to whether or not the ‘ Agnilofra’ mentioned
in a passage of the Maghyandina Rescension of the Yajurveda
is the same as that mentioned in a passage of the Kanva
Rescension ; and the final conclusion is that the two are one
and the same; mentioned in different Rescensions for different
sets of readers. It is only when actions are mentioned in
different contexts of the same rescensional text that they are
to be regarded as different.

SecrioN (3)—Sus-Skcrion (1).
Mutual Superviency among Actions.

1. The difference amoug actions having been establish-
ed, the next question thar arises is

is cach and every action
expressed by verbs occurring in the Vedic texts an inde-
pendent act by itself, bringing into existence a distinct
Aplrva P—or, are some subordinate to, and subserve the
various purposes of, some others P—and if the latter,—what
actions are subservient to what ? Though this is what
forms the main subject of section (3), yet it will be shown
here that it is not only actions that are subservient or subsid-
iary to actions, but that under the word ¢subsidiary’—
,sShesa, ¢ anga, © ashrita’—are also included Substances and
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their properties. The consideration of this point is all the
more important, as the subject-matter of all the rest of the
Satras (sections 4 to 12) are, directly or indirectly, based
upon this relationship of the “principal’ and ‘subsidiary’
among actions, as says Kumarila*—

Ruarfusrdim g, avaen seafaq )
[uditagealiaeard RAATUATHEIAR )

2. The ‘Subsidiary’—¢ Shese’—is defined as that
which is for the sake of another (III——2); that is
to say, that which is indicated by direct assertion, &e,
as aiding some actwon towards the fulfilment of ils Aplirva ;
this latter qualification being necessary in order to preclude
mere verbal relationship. This deing for the sake of another
does not necessarily in ifself imply that the Subsidiary
should in some way help the Principal; but such help is
assumed on the strength of Presumption. For instance, in
the case of the action of sprinkling water on the corn, the
fact of its having been laid down in connection with a sacrifice
leads to the presumption that it must accord some help to
that sacrifice. Similarly in the case of the Proyajas, laid
down in connection with the Darshapirpamisa sacrifice, we
find that these latter stand in need of sore help ; and also
that there are certain other actions laid down (in the shape
of the Prayajas), which stand in need of some other action
to which they could accord help ; and this mutual need leads
us to the presumption that the Pray@jas subserve the
Darshapirnamasa.

3. Before proceeding further we shall stop a while to
discuss a question that has led to some confusion in the
minds of all stadents of PZrvamimamsd. In the Mimamsa-
sttra, I[—i—7, 8, we have a division of actions into pri-
mary ’ and ¢ secondary,” the two S#iras providing us with

@ Tctngraz!drtika—'l'e;t, p. 655 and 660.
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the definitions of the two kinds. The question arises—* Inas-
much as the ¢ secondary ’ action will be necessarily subservient
to the ¢ primary,” where is the use of raising the question at
all, in adhyaya 111 ¥

There are two answers to this question :—(1) that the
Satras in adhydyd 1I have taken note of actions only, and
those also only such as are actually found to fulfill only visible
ends ; while the third aghyaya takes up, not only all actions—
serving visible as well as invisible ends—but substances,
mantras and such other details also. This answer is
rejected by Kumarila* on the ground that, in that case, the
subject of aghyaya I1 would be only a part of what is dealt
with in edhy@yue I11; the answer that he proposes is as
follows :—(2) that the actions mentioned in the second
adhyaya—the threshing of the corn for instance,—are
‘subservient’ can be ascertained only from what the S#fras
say in the third aghydya ; what has been said in the second
aghyaya therefore is only this, that those actions cannot be
regarded as leading to an ap#rva, for the simple reason that
they are found to accomplish only visible purposes; ‘and
under the circumstances, if they were to produce an aprva
also, they would be bringing about two results’—adds the
Rijuvimala (MS. Vol. 111, page 11).

According to Prabhakara,* the connection between the
two adhyayas is thus explained :—What has been explained
in the second adhyaya is only the difference among injunctive
texts ; that is to say, it has been shown there how two texts
are to be regarded as different, by reason of the difference
in their results—ap@rva—spoken of in each, and also of the
difference in the several adjuncts of these; and as ¢ action’
is one of the most important of these adjuncts, the difference
among actions has also been explained in that adhyaya,—but
this last only as the basis of differentiation among

® Tantravartika, page 670.
1 Brikati page 65, and Bijuvimalad, Vol. ITI, page 1.
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the texts; and thus the difference therein dealt with is
that based upon the consideration of the connection
among the words of the injunctive texts. While the
difference upon which the subject-matter of the third
adhyaya is based is that of the Niyoga or apirve resulting
from actions.* The distinction herein drawn will be
made clear from the example of the sentence graham
sammirsti’; here the relationship between the graha (vessel)
and the washing expressed by the words is only that of the
vessel being the ¢ objective’ of the action of washing; while
the relation of ¢ subserviency ’ between the two is based upon
the fact that the washing is ‘subservient’ to the wvessel as
leading to some other result. " Thus it is found that what
is dealt with in the third edhydya is closely connected with
what has gone before in the second adhyaya.

4. The answer to the question—what is it that can be
the ¢ subservient’ or ¢ subsidiary’?—is supplied by the S#{ras
III—i—3 and 4, wherein it is stated that the character of
the ¢subsidiary’ can belong to—(1) ¢ substances, (2) acces~
sories (i. e. mantre and deity) and (3) purifications’ (these
three only, according to Badari—S8#fra 3; but according to
Jaimini, also to) (4) ‘actions, (5) results, and (6) human
agents.” (S#ira 4). (1) That substances are subservient to
Sacrifices follows from their very nature;they exist, because
they subserve some purpose. (2) Mantras and Deities also
are necessary appendages to the Sacrifice. (3) Such puri-
ﬁc'atory or preparatory acts as the threshing of the corn come
to be regarded as ¢ subservient’ to Sacrifices, in view of the
fact that Sacrifices need some ! substances out of which the
cake and such other things could be made; the cake, for
instance, must be made of some corn ; but no entire corn can
make it ; the grains have to be threshed and cleaned, so that
it may be used for the making of the cake to be used at the
Sacrifice. (4) Actions (Sacrifices) also are ¢ subservient’

® Sce Rijuvimala—Vol. 111, page 3.
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to their result ; as it is for the sake of the result that the
action is performed. (5) The result is ‘subservient,’
because it is for the sake of the human agent that seeks it,
and accomplishes it by means of the action. (6) The
Human Agent is ¢ subservient’ to the actions,—being the
¢ performer’ who will accomplish the action, for the sake of
which, therefore, he would exist. The ¢subserviency’ of the
agent to the action is expressed by the word enjoining the
act; for instance, of the word ¢ yajefa’ the ‘Sacrifice’ forms
the principal factor in the denotation; and as no such action
as the ‘Sacrifice’ would be possible without an agent, the
agent also must be regarded as implied by the same
word. Apart from this, there are cases where the
human agent occupies the most subordinate position ; e. g.
in the case where the man is required simply for the purpose
of measuring the height of the sacrificial post.

The above i3 the view of Jaimini as interpreted by the
Bhagya; which quotes the interpretation of the ¢ author of
the Vritti’ (Upavarsa),—the sense of which may be thus
stated :—1It 1s only Substances, Manfras and Deities and
Purificatory Acts that can, by their very nature, be ¢ sub-
servient’ to sacrifices as held by Badari; as it is only
these that can mnever be °principals’; and the reason for
this view, says the Brihafz (p. 66b), lies in the fact that
the Niyoga or Ap#urva isaccomplished by the Sacrifice, which,
in its turn, is accomplished by Substances, Mantras aud
Deities and Purificatory Acts, which latter alone are forces
contributing to the ultimate result.—‘To the other three
things, mentioned by Jaimini, the subserviency can be-
long only relatively ; for instance, the Sacrifice (mentioned
in S#fra 4) is principal in relation to the substance, but
subservient in relation to the result; the result (mentioned
in S#tra 5) is principal in relation to the Sacrifice, but
subservient in relation to the agent; the humon agent
(mentioned in Siufra 6) also is principai in relation to the
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result, but subsidiary to such acts as the measuring of the
sacrificial post.” (Shabara Bhasya, page 211).—

The meaning of this is that the first three—Substance
and the rest—are always °subsidiary’; they are never
¢principal ’; while the latter three—Result and the rest—are
both ¢ principal’ and ¢ subsidiary’ in relation to one another.

RAATNATATY FATHFICAFITETLH

5. ¢Subsidiaries’ or ¢ A%gas’ have been divided by
Kumarila and his followerst into two classes—(1) the Direct
and (2) the Indirect. Those subsidiaries which, either
directly or indirectly, help in the fulfilment of the Sacrifice,
and, only through that sacrifice, the ultimate Ap#roa, are called
‘Direct’; e.g., the substance corn, and its purificatories, the
threshing and  water-sprinkling, the deity and the
manfras; the sprinkling of water produces, in the corn, a
certain peculiarity not otherwise possible; the threshing
helps by removing the chaff from the grain; the corn itself
helps by constituting the cake ; the manfras help by recalling,
and consecrating, the deity: and lastly, the deity helps
directly by being one to whom the offering is made;
and unless there is such a deity, there can be no ‘Sacrifice’s
which is only the offering of substances o a deity. Those
on the other hand, are called ‘Indirect’ subsidiaries which
produce distinct ap#rvas of their own,—these apurvas ap-
pearing in the soul of the performer,—and which, through
these apiirvas, help the ultimate ap#irva of the Sacrifice.

Prabhakara and his followers I proceed on a somewhat
different line, as regards the classification of Subsidiaries,
their classification is more logicial and exhaustive ; it is into
the following four heads:— (1) ‘Jati’ or Class-character, (2)
¢«@Guna’ or Quality, (3) ‘Dravya’ or Substance, and (4)'

¢ Tantravartika—Page, 675.

T Mimamsapar:bhdsd, pp- 16-17, also Shastradipika, p. 202.
1 Prakaranapafichika pp. 202-5.
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‘ Bhavarthatmaka’ or such things asaredenoted by verbs,
e.g., actions. The last of these is subdivided into the San-
nipallyopakaraka or Direct and the Aradupakaraka or In-
direct. That which produces its direct effects in a certain
thing that is a Karaka in,—i.e., conducive to—the fulfilment
of the Sacrifice, is its Sannipaftyopakaraka (p. 202); e.g. the
Sitting of the Sacrificer, the thumping of the material object
offered, &c.; these have no ap#rvas of their own, but are
related to the final dp@rva of the Sacrifice to which they
are ‘subsidiary.’ The Sannipattyopakaraka again is divid-
ed into the following four kinds (p. 202)—(a) that which
brings into existence a certain substance,—e.g. the kneading
of the flour, which brings into existence the dough that did
not exist before; (§) that which leads to the acquisition of
a certain substance,—e¢.g. the milking, which leads to the
acquisition of the milk that existed already; (c¢) that which
produces some modification in the substances,—e.g. the boil-
ing of ghee which changes the solid into the liquid form;
and (d) that which purifies,—e.g. the sprinkling of water
over the corn, which does not produce any material change
in the corn, but adds to it something invisible and trans-
cendental.

By the Bhatta view, the Sannipatfyopakarakas have
no distinct apé@rvas of their own,—their full effect lying in
the accomplishment of certain material substances; they have
thus only visible effects, (see Trantravartika Translation,
p- 526) and help the final ap@rva of the Sacrifice only through
the aid that they impart to the material fulfilment of that
sacrifice. But even though the subsidiaries themselves do
mnot bring about an ap#rva, it is held by the Bhaita that
a distinct apitrva does proceed from the recourse that is had
to the particular subsidiary. Says the Shastradipika
(p. 203)—¢ Niyamiudristantu kalpaniyam, tad varamekamepq
dristarthavaghataniyamid adristam kalpilam. TFor instance,
the visible effect, the removal of the chaff, for which the
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thumping of the corn is laid down, can be fulfilled by many
ways; and 8o even though the thumping itself may not pro-
duce an apiiroa, the choice that the performer exercises, in
having recourse to the thumping out of thas several other ways
of removing the chaff, does produce an ap@roe. The reason
for this is that, according to Kumarila, every Vedic injunction
must, by its very nature, be related to an ap@rve; and as
the thumping is enjoined, it must be related to an apiirve
but as the action of thumping itself is found to be productive
of only a visible result, in the shape of the removal of the
chaff, the apiirva to which it is related must be due to the
choice of that particular method of removing the chaff, in
preference to others; and the real reason underlying all this
Yes in the fact that a Vedic Injunction must lay down a
Dharma; and an injunction that would not have what it
enjoins conducive to-an apiirva, would lose its character of
‘Injunction of Dharma’; and as the action itself is found to
be condueive to only a visible end, we must accept an apirva
proceeding from the choice that is exercised; it is for this
reason that these injunctions have been called ‘Restrlctlve

The above view is traversed by the Prabhakara m the
following manner:—In the case of the thumping of the corn,
we find that the words of the text enjoining it, the thing
(the corn) itself, the natureof the thing and the action enjoined,
—all point to the fact that the only result that can be
brought about is the removal of the chaff from the grain.
Now if over and above this result, an apiirva were assumed,
we would fall into the absurdity of a single action being
related to, and bringing about, two results. Then as to
how there can be a Vedic Injunction of that which refers
to some material substance that already exists,—the expla~
nation is that what the injunction lays down does mnot refer
to the mere shape or material form of the corn, hut to the ac-
tion of thumping ; and this thumping of the corn in relation to
the Sacrifice, can not be known by any other means except the
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injunction; hence the injunction can not be called ‘restrictive’,
but purely ‘original,’ laying down, as it does, something
not otherwise known; because what the injunction means
is that the Sacrifice is to be related to that corn which has ifs
chaff removed by thumping ; and the restriction and specifica-
tion of the particular method of removing the chaff is only a
Secondary purpose served by the injunction, and not itself the
olject of the injunction. This may be thus explained:—If the
thumping had not been laid down in connection with (and
as subsidiary to) a certain apiirva (the ap@rva of the Primary
Sacrifice),—but simply for the sake of the visible result of
removing the chaff, which would be all that was meant as
necessary for the preparation of the cake,—then, inasmuch
as this visible purpose could have been fulfilled by the tear-
ing of the corns with the nails also, there would be no
necessity for the thumping ; while, if the thumping is laid down
in connection with a transcendental result of the sacrifice, in
the shape of the apiirvae, then, asin view of this injunction,
the ap#rva could not be brought about if any other method
of removing the chaff were adopted,—the specification of the
process becomes necessary ; and thus this specification is only
the motive of the injunction. And as for the fact of the
thumping being related to the ap@roe, this is not known by
any other means save the injunction in question ; and thus in
view of this also, the injunction lays down something not
otherwise known and hence must be regarded as an € original ’
and not a ‘restrictive’ injunction.

Though the Sannipatiyopakiraka is related to an Apiirva
(that of the Sacrifice), it does not produce any Apirva of its
own; as all that the action does is the bringing about
of something visible;—e. g., the removal of the chaff;
and yet it is a fit object of injunction, as it does,
indirectly through the fulfilment of the sacrificial performance,
help in the accomplishment of the final Ap#rva of that
sacrifice. That is why such actions have been called
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‘ sannipattyopakarake’'—yagasvaripe eva sannipaltya tasyd-
phrvasiddhavupakurvanti . This relationship to the Aplrva
i3 ascertained from the proximity of the sentence to the sen-
tence laying down the Principal Sacrifice as bringing about the
ap#rva,—and not upon the words of the sentence themselves.
This explanation is objected to on the ground that, in this
manner, as the principal fact of the action (of thumping) being
related to the ap@rva would not be expressed by the sentence
itself, the sentence would become practically meaningless.
Prabhakara’s answer to this objection is that it is not neces-
sary that every Vedic sentence must speak of some purpose to
be served ; it is merely a question of facts; a sentence that
does not speak of a purpose cannot be made to speak of it.
But in the case in question, the sentence does not, as a matter
of fact, become meaningless or purposeless, as it serves the
purpose of laying down a certain method of doing a certain
thing ; and it is only the connection of this method with the
apiirva that is left to be implied by the said * proximity ;’
and that ‘ proximity ’ forms one of the bases of syntactical
connection is admitted by all philosophers. Thus the Prabha-
kara® concludes that,—(1) all Sannipattyopakarakas are
‘ subservient’ to the apsrva by direct assertion ; (2) they are
‘subservient’ to the ofject conducive to the sacrifice (the
corn) by the nature of their use; (3) they are ¢ subservient ’
to the sacrifice which is instrumental in the accomplishment
of the ap@irva, by virtue of their constituting the material
offered at the sacrifice.

As regards the second class of ¢ subsidiary * actions, the
zrﬁdupakdmkas, these are of two kinds :—(a) That which ful-
fills only an unseen purpose ; and (b) that which fulfills seen as
well as unseen purposes. To the latter class belongs the
Payovrafa,—i.e., the living on milk alone,—of the sacrificer and
his wife, during the performance of the Jyotistoma. To the
former class belong such actions as are laid down by sentences

®Prakaranapanichika, page 209,
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like ¢ samidho yajati,’ which do not speak of the action as
producing any effect in any of the #ka@rakas—the substance
offered, or the human agent—helping the action ; and as it is
only effects produced in these that could be seen, the action
cannot but be regarded as bringing about an unseen result. But
all such actions produce an intermediatc ap#roa, through
which they aid in the final ap#rve of the principal sacrifice,
to which latter, on that account, they are regarded as being
¢ subsidiary.” As such actions do not help in the principal
Sacrifice in any perceptible manner,—if they were not
accepted as producing an Api#trva—then, in as much as
they will have been destroyed long before the fruition of
the final Ap#rva, they would not accord any help to the
principal sacrifice. It is for this reason that in such cases
Prabhakara admits of intermediate ap#rvas resulting from
subsidiaries.

These Ap#rvas or Niyogas are expressed by the injunctive
affix itself; and do not belong to the principal Sacrifice. Thus
being related to the Sacrificer only through the principal
sacrifice, these subsidiaries do not stand in need of
the assumption of the fact of the Sacrificer desiring some
result. This admission of intermediate ap#rvas might give
rise to the doubt that this result would necessitate a further
enquiry and seeking after the method by which these ap#rvas
are to be brought about ; but with a view to this, the Prabha-
kara* draws a subtle distinction between the ‘anustheya’ and
the ‘.@rya’,—the former being that which is recognised by the
agent as something to be brought about independently,by it-
self—e. g., the final ap@rva ; while the latter is that which is
recognised as to be brought about only for the sake of the
accomplishment of the former ; and ag a rule the question of
details of procedure can arise only with regard to what is
anustheya, and not with regard to what is ka@rya ; and thus
no question can arise with regard to the intermediate

® Prakaranapanchika, pp. 214—215,
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Apiirvas, which are recognised only as helping in the accom-
plishment of the final Apurva. It may be noted here that
the Prabhakara is rather strict in the matter of postulating
apiirvas; so long as he can find any perceptible result to
justify an act, he will not assume an ap@rva or adrista;
Kumarila, on the other hand, postulates an ap@rva with every
injunction. Being an Anvitabhidhanavidin, Prabhiikara does
not accept the law—* shabdi dkaiksa shobdenaiva paryate—
by which the ifikartavyatd or details of procedure can be
sought after only for the sake of a result in the shape
of the apzroa, and not for the sake of a substance which is
already in existence;* this law necessitates the assumption
of an apirva with every injunction, each of which, by this
law, must be self-contained, having all its necds as an in-
junction supplied by itself ; hence even the apurve, which
is one of the factors in the bh@vanag denoted by the injunc-
tive verb, has to be got out of every injunction, even of the
Sannipattyopakarakas,—if not with the action itself, at least
from the Niyama or choice of the particalar method. Pra-
bhakara, not accepting this law, takes every injunction along
with all that it is found to be related to; and thus the sudsidi-
ary action mentioned in the injunctive sentence being found
to be expressive of the accomplishment of some material, it
becomes rclated to the injunction of the principal Sacrifice
in tlie following manner:—the apzrva of the principal action
enjoined by the principal injunction is to be accomplished by
meaus of the principal action performed with materials
brought into existence in accordance with the subsidiary
action enjoined by the subsidiary injunction ; thus there is no
necessity for assuming an ap#roa for the latter,—tlie ob-
jective of these injunctions resting in the particular materials
brought into existence according to them, and mnot in any
apuroa.

¥ Nyayemalivistara, page 423,
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Section (3)—Sub-section (2) *.
Means of ascertaining what is © Subsidiary’ to What.

1. The six means of ascertaining what is ‘subsidiary’
to what are the following :— (1) Shruti or Direct Declaration
in 'the Veda;—e.g., There are certain maniras sacred to
certain deities, which arc named ¢ Niwveshana Sangamaxa,’
¢ Aindrz’ and so forth ; with regard to these we meet with the
following declaration in the Vajasancya Samhita XII. 66 :—
¢The niveshana-saiyamana belongs to the Vasus, and with
the dindri one should worship the Garhapatya fire’; here the
question arising as to whether the dindri manfra i3 to be
used in the worshipping of Indra,—in virtue of the name
¢ dindri’ ( pertaining or belonging to Indra’),—or in that of
the Garhapatya fire,—in obedience to the aforesaid declaration
in the Veda ;—the conclusion is that the manfre should be
used in the worshipping of the Garkapatya fire, and 1is there-
fore to be regarded as ‘subsidiary’ to that worshipping.
(Mam. Su. ITT—ii—3, 4).

(2) Liaga’ or Indirect Tmplication.—It is laid down
in the Veda that at the Soma sacrifice, the juice that 18 left
after all the offerings have been made, should not be thrown
away, it should be drunk;in connection with this drinking
we meet with the mantra—* bhaksehi, &e.” (Taittiriya Samhila
3-2-5-1)—called the Bhaksanuvdka; in regard to this the
conclusion is that the mantra is to be used, not only in con-
nection with the eating or drinking,—as the words of the
manira directly express,—but also with all those other
actions without which the drinking would not be complete ;
e.g., the taking up of the juice in the hand, examining it,
swallowing it and digesting it, and so forth-—all of which
collectively go to make up the ‘drinking.’ In accordance
with this conclusion, the whole of the Bhaksanuvika is
broken up into four parts,—each part being employed with

? Including Pada iii also.
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each of the four above-mentioned acts; and this is due to the
indirect implication of all these acts in the act of *drinking.’
(IIT—ii—24, 25).

(3) Vakya or Syntactical Connection.—In connection
with the Jyofistoma we meet with the declaration (Shatapatha
Brabmana, 4-4-6-16, and 4-6-17-18)—*the Rik should be
récited loudly, the yajus not loudly’; the question arises as
to what 13 meant by the words 7%’ and ¢ yajus’ in this con-
nection ? do they mean the Rigveda and the Yajurveda ? or
the meirical and the prose passages? In the latter case
those manfras which are in the metrical form, even though
they be mantras of the Yajurveda, would have to be recited
loudly ; while in the former case, all that appears in the text
of the Yajurveda would be recited not loudly. The con-
clusion on this point is that the words refer to the two Vedas,
and not to the passages; and this on the ground that, in the
earlier part of the passage at the end of which we have the
direction in question, we meet with the declaration—* Three
Vedas came into existence, the Rigveda from Agni, the
Yajurveda from Vayu, &c., &c.” ; and asthe aforesaid direction
with regard to the loud recitation of the ¢ Rik,’ &c., is a
continuation of this same sentence, there is a syntactical con-
nection between the two parts of the sentence, by virtue
of which it is clear that the words ‘744’ and ‘yajus’in the
latter part of the sentence must refer to the Vedas spoken of
in the former part ; and in accordance with this conclusion,
the metrical passages occurring in the text of the Yajurveda
only, cannot be recited loudly (ITI—iii—i).

(4) Prakarans or Context.—In the Shrutis we meet
with the passages—* one desiring heaven should perform the
Darshapurpamasa Sacrifices,—* He should perform the Sumid
sacrifice,’—*He should perform the Tanznapat sicrifice.’
(Shatapatha-Brahmana 1°5:3°9); we also find that there is
no syntactical connection among these three passages, each
being an independent sentence by itself ; and as such capable
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of being regarded as the injunction of a distinct sacrifice;
nor is there anything in the indirect implication of -the
sentences which could indicate any sort of dependence or
connection of the Samid and Tan#napat sacrifices with the
Darshapirpamasa. We find, however, that no result is
mentioned along with the Samid and the Tan#napat, as
‘heaven’is along with the Darshap@trpamisa; and we also
recognise the fact that being enjoined in the Veda, those
Sacrifices also must lead to some desirable end; but at the
gsame time no such end is found to be mentioned ; all this
leads to the conclusion that the injunction of these sacrifices
is wanting in that factor, as without the end to be accom-
plished, no injunction is complete (see above, Sec. 2j.  Then
as regards the Darshapitrpamasa, we find that all the
information that the injunction of that sacrifice affords is
that—*1if one desires heaven he should perform the Darsha-
prpamasa’,—and 1t says nothing as to the procedure or
method to be employed in the performance of that sacrifice;
and this shows that this injunction also is wanting in one
factor,—the method or procedure, without which also no
Injunction can be complete. Now then, looking into the
two sets of injunctions, we find that, if taken together, they
supply the need of each other, the factor wanting in the
one being supplied by the other, and wvice versa; that is to
say, ‘the attainment of heaven’ mentioned in the injunction
of the Darshapiirnamise becomes recognised also as the
result to the accomplishment of which the Samid and the
Panunapat Sacrifices lend some help ; and that these sacri-
fices go to form the procedure or details of the Darshapirpa-
misa. This supplying of mutual need is what has been called
¢ Prakarand’, < Context.” 'The conclusion thus is that the
Samid and the Tan#napat Sacrifices
« Prayajas’

called collectively

are ‘subsidiary’ to the Darshapiirpamasa. In
this case, the two sets of injunctions caunot be regarded as a
single sentence, because there is no syntactical connection
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among them,—synfuctically each injunction being complete
in itself. ([II—ii—11),

(5) ¢ Krama,” or ‘Sthara,” Order or Position.—In the sec-
tion of the Darshaparpamisa we meet with the mantra—
‘ Youare the missile—may I remain unhurt—may you wound
so and so (my enemy),” (Taiftiviyn Sam, 1-6-2-4). There is
no direct declaration as to where this manire is to be used ; nor
is there anything in the man{ra to show, by indirect implica-
tion, how it is to be used. But we find that the three sacri-
fices—the Agneye, the Upamshu and the Agnisomiya—are
mentioned in a definite order ; and later on we find three
maniras mentioned in conuection with these three sacrifices;
and as the three sacrifices are mentioned in a definite order,
and the three manfras also appear in a definite order, the
natural conclusion is that the first of the mantras 1s to be
used at the first of the sacrifices, the second with the second,
and the third with the third. The manfre in question
happens to be the second of these, and hence it is
used at, and is ‘subsidiary’ to, the Upamshu Sacrifice.
(ITT—iii—12).

(6) ¢Samakhy@’ or Name.—There are many mantras
mentioned as to be recited by the various priests at the
performance of Sacrifices ; no distinct injunctions are found
as to which manfra is to be vecitedl by whom; but the
confusion that might otherwise arise under the circum-
stances is avertod by the names given to the man{ras,—such
as (1) ‘hautra’ indicating that the manfras (mainly those of
the Zigveda) are to be recited by the Hofri priest, (2)
¢ ddhvaryava, the mantras of the Yajurvedu, to be
recited by the Adhwaryu, (3) ©audgatra, the Samiveda
mangras to be recited by the Uigafri. Thus the fact of the
Haufra mantra being recited by, and hence being ¢ subsidiary’
to, the Hofri priest is ascertained by the name of the mantra
(III—iii—13).
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*2. (¢) In a case where there is struggle for supre-
macy between Direct Declaration and Indirect Implication, 1t
is the former that supersedes the latter. That is to say,
when we have a Vedic declaration laying down that a certain
¢ Subsidiary —Man{ra for instance,—is to be employed at a
certain sacrifice, while the words of the man{ra itself indicate
that it is to be employed in connection with another, we
have to accept the former and reject the latter. The
principle underlying this supersession is that, in all matters
relating to Dharma, nothing can be regarded as authoritative
except what is laid down in the Veda. In the case of Direct
Declaralion we have it directly stated by the Veda what
should be done; in the case of Indirect Lmplication, on the
other hand, even when its indication is accepted, the course
of action implied is accepted as aunthoritative only after, on
the strength of that implication, a Direct Declaration to the
same effect 1s assumed. It is for this reason that whenever
there is difference between the two, the Direct Declaration,
which is self-sufficient, accomplishes its purpose long before
the Indirect Implication can do its own, through the interven-
tion of the assumed Dirvect Declaration. As an instance
of this difference and supersession, we have the text—° with
the Aindri Manira one should worship the Garhapatya fire’
(Vajasaneya Sam.XII. 66); this i3 a Direct Declaration
laying down the use of the Aindrz verse in the worshipping
of the Fire; on the other hand we have thie words of the
mantre itself—° Kadd ca mnastarirasi mnendra  sashchast
dashuse, ©O Indra, you never harm anyone,—in fact you
do good to one who makes offerings to you’ (Rigveda Sam
8, 51, 7.)—imply that the verse should be used in the
worshipping of Indra. But before this latter can ba accept-
ed as authoritative, we have to assume, ou the strength of
this implication, a direct injunction to the effect that the
Aindiri rik should be used tn the worshipping of Indra; but the

* Mimamsd-Satra, 111—iii—14.
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road to this assumption is blocked by the above-mentioned
Direct Declaration to the offect that the mantra is to be used
in connectior. with the worshipping of Agni* () Indirect
Implication in its turn is more authoritative than Syntactical
Oonnection. In counection with the Darshap@rpamase we
find the mantra,— Syonante sadanam kripomi ghritasye
dharaya susevam kalpayami—rtasmin sidamrite prafitistha
orilinam medha sumanasyomanah’, O Cake, I prepare a
nice seat for thee, with Ghee I make it comfortable! O
Essence of Corn, may thou, with a peaceful mind, take thy
geat upon  this’! (Taitti—Brahmana 3-7-5-2) ;—here
the words, as syntactically placed, make, of the two parts
of the mantra, a single sentence; and this would imply
that the whole is to be used in the preparing of the Kusha-
bedding for the Cake. But the words of the two sections
distinctly imply that the first section of the mantrais to be
used in the preparation of the bedding, and the second
gection in the placing of the Cake uwpon it. What makes
this latter implication more authoritative than the former
is that inthe case of the former, before we can assume
the Direct Declaration to the effect that ¢ the whole mantre
should be used in the preparation of the bedding’, we have

to assume the Indirect Implication, by the words of the -

mantra, of the act of preparing; while in the case of the
latter, the Indirect Implication directly leads to the assump-
tion of the necessary Direct Declaration. And thus being
one step nearer to the necessary Direct Declaration, Indirect
Implication is regarded as more authoritative than Syntactical
Connection. + Prabhakara adds one more reason for
Indirect Implication being more authoritative: As to how
a certain Yajus-manfre is to be employed depends upon
the useful purpose served by it ; what this purpose is can be
learnt,—in the absence of Direct Declarations to the effect,—

:‘Ey—i}zat'.—page 'fS b.
{ Brihati.—pp. T9—195.
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only from the significance of the words composing the
mantra ; thus then, the use indicated by the implication of
these words is based directly upon what forms the very
foundation of the usefulness of the manfra; the Syntactical
Connection, on the other hand, indicates the use of the
mantra purely on the verbal basis of grammatical construc-
tion afforded by the words, independently of any useful
purposes served by it. Thus Indirect Implication is much
nearer to the basis of usefulness than Syntactical Connection.
(¢) Syntactical Connection is more authoritative than Context.
In the Suktavake mentioned in connection with the
Darshapurnamdsa, we read—* Agnisomividam havirdjusetam
Indragni idam havirajusetam’ (Taitti. Bra. 3-5-10-3); as
this mantre occurs in the Context of the Darshapurnamasa,
it would follow from this that on the Amavasya day, the
word ¢ agnisomau’ should be dropped, and similarly on the
Pavrnamasi day, the word ‘indragni’ should be dropped.
But before this is accepted as authoritative, it would be
necessary——(1) to assume, on the strength of this Contezt the
Syutactical Connection (which is not present) between the
two sets of words ‘havirajusetim’ and ‘indragni.’;—(2) to
assume, on the strength of this Syntactical Connection,
the Indirect Implication of Indra, &c., by the words of the
first section of the mantre ;—and (3) to assume, on the
strength of this Implicution, the Direct Declaration to the
effect that the mantra should be used in making offerings to
Indra-Agni. On the other hand, we find that Syntactical
Connection indicates that the words liave to be retained in
both cases,—inasmuch as each is syntactically connected
with the word that follows : and for the acceptance of this
procedure, as the Syntactical Connection is already present,
we have to assume only the Implication of the deities and
the Direct Declaration. Thus being one step less removed
from the ultimate Direct Declaration, Syntactical Connection
is regarded as more authoritative than Contezt. Another
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reason for this given by Prabhakara * isthat what is indi-
cated by Syntactical Connection 1s based upon the meaning
afforded by the natural construction and interpretation of the
words of the manfra; while what is indicated by Context
would, at best, be based upon some construction or inter-
pretation forced upon the words, in view of circumstances
outside the limits of the Manfra itself. (d) Conlext is
more authoritative than Order or Position. Under the
Rajasuya we find many ¢ principal’ sacrifices, one of which
is the _Abhiséchaniya; close upon the injunction of this
last sacrifice we find the injunctions of such actions as
gambling and the like. The proximity of these latter to the
Abhisechniya would indicate that the gambling is * subsidiary’
to it ; whereas the fact that the gaombdling is mentioned in
the Context of the Rajesiiye would indicate it to be ¢ sub-
gidiary’ to the Rajasiye; under the circumstances, the
gambling is accepted as ‘subsidiary’ to this latter, The
reason for preference is the same as in the preceding
cases,—Context being one step nearer to Direct Declaration
than Order (Position or Proximity). According to
Prabhakara,t the Context consists simply in the mutual need
between a certain act and a mantre; so when the Context
indicates that the manfra is to be used at a certain sacrifice,
it is more direct in its operation than Order ; because the
connection between the action and the manfra is indicated
by Contezt, or Mutual Need, directly throngh the Syntactical
Connection established, through that mutual need, between
the words of the mantra and the words denoting the action ;
while the Order, for establishing sucl a connection, stands
in need of many more intervening factors; for instance (1)
the Order indicates the Mutual Need, (2) which indicates the
Syntactienl Connection, (3) which last again indicates the
connection between the Manfra and the det. (%) Order

© Drihati—page 9 b.

1 Brihati, pp. 79b—80.
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Is more authoritative than Name. The mantra—< Shun-
dhadhvam  daivyaya  karmane—(Taitli. Sam. 1-1°3-1)—is
met with in the chapter known by the name of “Pauroda-
shila’; this fact would imply that the man{ra 13 to be used
in the purification of the Cake (pmod&sha). But the
manfra is found in close proximity to the mention of the
Sannityya vessels ;—on the strength of which the mantra is
used iu the cleaning of these vessels. The reason for
this also lies in the fact that Order is one step nearcr to
Direct Declaration than Name; and also (according to Pra-
bhakara)* in the fact that while Order is something Vedic
or Scriptural, the Name is more or less laukika or worldly.

3. In connection with ¢ Subsidiaries,” Jaimini {Mim. 8.
ITI—vii—18 to 20) raises the question as to whether the
Sacrificer himself is to perform the Subsidiaries also, or it is
necessary for him to perform the Primary Sacrifice only, the
Subsidiaries being performed for him by priests appointed
by him. The conclusion is that he may have the Subsi-
diaries performed by others, and yet, as being the prime mover
in these actions also, the results of all actions~primary as
well as subsidiary—will accrue to him.

The rest of Adhyayae 111 is taken up by discussions of
cases of particular ¢subsidiaries’; such for instance as the
nature of the ¢ Pratipattikarma’; those actious that are men-
tioned only incidentally in the Veda; the dutics of the
Sacrificer, and so forth.

4. There is an interesting matter in connecetion with
Adhyaye 11 after Sutra 9 of pada iv, the Tantracvartifa
has six 87/ras that are not found iu the Bhasye. There are
various reasons assigned for this omission —{1) The author
of the Dhasya forgot to comment on these Sifias; (2) his
comunents on these have been lost ; () he omitred them as

they were not of much importance; (4) he did not accept

* Brihati—puge 80,
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them as having been written by Jaimini, on the ground that
the intervention of these S#tras makes it impossible to
connect 8#fra 16 with Sifras 1 to 9, a connection apparently
intended by Jaimini. This last is the view accepted by
Prabhakara,* who also omits the S#fras in question, and
connects S#f{ra 16 directly with S#fras 1-9. Kumarila,
on the other hand, regards the S@fras as genuine and makes
four adhikaranas out of them. The interception of connection
between Sifra 16 and Safras 1-9, he points out, is nothing
unusual; as we often meet with such intercepted connection
between S7fras,—e. g. S#fra 11I—iv—38 is connected with
TII—iv—34, even in the presence of an entire adhikarant
(Stitras 35-37) mtervening between them. This omission
of the Stitras by Prabhakara has been noted by later writers
also,—e.g. by Vidyaranya in his Vivaranaprameyasaiigraha,
(page 4). It may be noted that the Rijuvimala also does
not make any mention of these S%tras ; it does not even seek
to traverse the arguments propounded by Kumarila in favour
of their inclusion.

SecTION (4).
The® Motive’ of Actions.

1. After the Principal and ‘Subsidiary’ character of
Actions has been ascertained, we proceed to consider the
question of ¢ Prayukit’ or Mbotive ; the question dealt with
being—* What is it that affords the occasion for a certain
action ? What is it for whose accomplishment an action is to
be performed, or a thing to be brought into use’ ? This ques-
tion follows upon the preceding section, because as a rule it
is the Principal Action that incites, or provides an occasion
for, the Subsidiary. There are some actions however for
which the sole motive or inciting cause is afforded by the
desirable result ; while there are others, not directly accompli-
shing anything desired by the agent, which are yet performed

® Brihati—page 82.
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for the purpose of helping in the fulfilment of some other
action that accomplishes something desired by the agent
Hence the question of the motive of an action necessarily
turns upon the question as to whether the action by itself
fulfills something in connection with another action ; the
former would be called ‘purusirfha’ and the latter “krafvar-
tha! TFor this reason, before proceeding with the main
question of Motive, it becomes nccessary to ascertain what is
meant by actions being ‘purusartha’ and ‘kratvartha.

2. The ¢ kZratvartha’ is that which is laid down as
making up the procedure of the bhitvana of a certain enjoined
action ; that which is laid down for the accomplishment of
something pleasing and desirable to the agent being called
‘purusartha’ Asan instance of the ¢ krafvartha’ action we
have the Praydjas, which enter into the procedure of the
Darshapurpamisa  Sacrifices, and do not themselves bring
about any sucli result as the attainment of heaven and the
like. (1) The Darshapasirnamasae Sacrifices and also the
results accomplished by them belong to the ¢ Purasartha’
class, as they fulfill something that is pleasant and desirable
for the agent ; specially as these latter do not accomplish any-
thing towards the help of another sacrfice, as the Prayajas
do for the Darshapirpamasae. (2) All material substances,
also their preparations and purifications, are regarded as
¢ fratvartha’ even in cases where some reults are mentioned
as following from the use of such substances;the mention
of such results being regarded as © Arthavada’ (IV.—iii—1I),
(3) There are certain things that may be regarded as both
¢« kratvartha’—and ¢ purasartha ; for instance Dadhi 18, in one
place, mentioned only as a material to be offered (where it
is “kratvartha’), but in another place, it is mentioned as a sub-
stance an offering of which makes the sense-organs of the per-
former efficient (where it is ¢ purusirtha.”). (IV—iii—5 to 7),

The above is one interpretation of the Satra IV—i—2;
by which it is made to provide us with a definition of what
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i8 ‘ purusariha’ and ¢ krafvartha’. On the definition of the
‘purnsirtha’ as herein provided, the Rijuvimala (Vol. II, p.
369) makes the following observations :—

¢ Purusarthe cannot be defined as that which brings
happiness, as this would not include the Nifya actions; nor
can it be that to the performance of which only a person
with some desire would be entitled; as this would not apply
to such acts as Vedic Study and the like. Tt must therefore
be defined as that whieh subscrves the Principal Sacrifice and
the purposes of the agent, &y itself, and mnot through being
employed in another action, and through this latter aiding
the Prineipal Action ;—those of this latter kind being
$kratvartha)

By a second interpretation, this same S#frais made to
declare that the result of actions, which is desired for its
own sake, and to which men are, by their very nature, attract-
ed, de not, and need not, form subjects of injunctions; as an
Injunction only urges one towards something towards which
he would not direct his attention without such an injunction ;
to the desirable result the attention is directed by the very
fact of its being desirable in itself.

This interpetation of the 8%/ra, propounded by Kumarila
as Varnaka 11, is not accepted by the Prabhikura;as we find
that the Z2{jnrimald, while accepting all the other three rar-
nakas (I, 1T and IV) propounded by Kumirila, makes no
mention of the second varnaka.

By the third interpretation, the S#fra is made to lay
down the fact that in such cases as—*¢the water should as a
rule be fetched in cups, but in  the milking vessel for those
who desive cattle’—the milking wvessel is ¢ purnsirtha’, inas-
much as, while the mere act of water-fetching could be done
by othier vessels also, the particular resuls, obtaining of cattle,

could be obtained only if water were fetched in the milking
vessel.
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By the fourth interpretation the Safra declares that the
acquiring of money is ©purusartha’, inasmuch as it 1is
necessary for livelihood ; and it is only because it 18 ‘purusartha
—Dby supplying the means of livelihood and thereby making
living possible,—that the acquiring of money can help the
performance of sacrifices also; as unless the man lives, he
cannot perform any sacrifices.

8. As regards ‘Motive’ that which 1s ‘purusartha’
contains its own motive within itself; whereas that which
is kratvartha’ would have its motive in that particular
action towards whose accomplishment it helpsy or of whose
procedure it forms a part. Tt is with the Sdtra IV—i—21
that Jaimini begins to consider in detail the question as to
what is the ‘motive’ of what. We shallcite here only one
instance, in order to show the method of reasoning adopted.
We have the declaration that ¢ when curd is put in hot milk,
there is found the @miksa@ (the solid curdled pieces) which
is for the Vishvedevas; and the vijing (the liquid let loose)
is for the Vijinsg’. The quostion arising as to whether
it is the Amiksa or the Pajina that forms the motive of the
action of putting curd into hot milk, the conclusion is that
it is the former, the latter follows only incidentally. Says
the Brihati (page 93 b) :—

‘The action is mot for the accomplishment of the
Vajina,— which is found to be brought about by something
else,—here it is the @miksa for the sake of which the action
is principally done.’ '

4. The whole of padai, and also the greater portion
of pada ii, contain discussions as to the ‘motive’ of actions,
and towards the end of pada ii, some actions are noted which
have no ‘motive’, but are performed only for the sake of
setting aside things that have been used,—e.g., the removal
of the horn that, during the Sacrifice, has been held by the
Sacrificer in his hand (IV—ii—19) .
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4. In course of the enquiry as to the ‘motive’ of ac-
tions, we find that there are some actions which are enjoineds
and yet they neither effectively help some other actions,
nor lead to any desirable result themselves; such for
instance is the making of the Juh# of leaves. Such an action
is regarded as purely ¢ krafvartha’; and the results mentioned
along with these,—such for iustance as the absence of ill-fame
—must be regarded as Arthavade (IV—iii—1). To the
same category belong also those actions which tend only to
purify certain material substances used at sacrifices; these
purificatory actions, it is argued, render help to the perform-
ance of the sacrifice, inasmuch as without those purifica-
tions the substances could not'be used; and in the absence
of the substance, the sacrifice could not be performed. of
the same doubtful character is the Vishvajif Sacrifice which
is enjoined, but neither as part of another Sacrifice, nor as
in any way helping in the preparation of a material subs-
tance, nor, lastly, as bringing about a desirable result with
regard to such actions ;—the conclusion is that they must be
regarded as leading to the universally desirable result, in
the shape of attainment of heaven, and as such being
¢ purusartha.” But this law, called the ¢ Vishvajinnyaya’ ,
~—whereby incases where no result is mentioned, aftain-
ment of heaven is assumed as the result,—is applicable only
to cases where no kind of result 1s fonnd to be mentioned
or implied by even supplementary Arfhavddas; where any
such is found, the action must be accepted as accomplishing,
and preformed for the sake of, that result. *

Similarly the Ra{risafre'is regarded as leading to
pratistha (respectability), which is found to be mentioned
in an Arthavida passage in close proximity to the injunction
of that action. The Darshaptrnamisa Sacrifices are men
tioned as accomplishing all that is desirable; thus these
are ‘purusartha’ leading to all these results. But a single

® Brihati,—Page 97.
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performance of these sacrifices can bring about a single result ;
and for each particular result, the performance has to be
repeated (IV—iit—27, 28). As regards those actions which
are distinctly spoken of as accomplishing results pertaining
to this physical world, the conclusion is that in every case,
where there may be no obstacle in the way of the fulfilment
of the result, the same result should be regarded as its
*motive’; but if in any case there be some insuperable obstacles
in the fulfilment of the result, we must accept the action
as bringing about superphysical results,—thus in either case
they retain their ¢ purus@rfha’ character. The fact is that
results are to be regarded as pertaining to another world
ouly in cases where it is found absolutely impossible for
them to be experienced in this world; e.g., the enjoyment
of the pleasures of heaven. But as for such results as can
be experienced in this world—e.g., the obtaining of cattle
—there is no ground for regarding them as pertaining to
any other world than this. There are some actions laid
down as bringing something desirable, not to the Sacrificer
bhimself, but to his son; e.g., the Vaishvdnarae sacrifico
These also are classed as * purusartha.’

5. The rest of pada i1 and pada IV are devoted to
the consideration of the question of certain Sacrifices being
subsidiary to other actions, and as such being ¢ Zrafoartha,’
To this category belong the Sa#tramani, the Gambling at the
Rajasuya and so forth,

SEectioN (5).
The Order of Performance of Actions,

1. In section (2) we had an account of difference among
actions, which showed that certain actions, being different
from one another, were to be performed separately; in section
(8) we gave an account of subserviency, where it was shown
that certain actions, or thiugs, were to be performed, or
brought into use, in connection with certain other actions or
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things ; insection (4) also, where we had an explanation of
the motive of actions, what we have dealt with is something
to be performed on account of—i. e., incited or occasioned
by—a certain other action or thing. 'Thus then, the preceding
sections having dealt with what is to be performed; the pres-
ent section procceds to deal with the order in which 1t is to
be performed.

There is a difference of opinion between the Bhités and
the Prabhakara as to whother or not the order comes within
the purview of injunction ; according to the DBhatta * it does
form an object of injunctions ; while according to the Prabha-
kara t it cannot do so. The reasoning of the latter is that
in the case of all injunctive sentences, apart from the en-
joined action itself, we should be justified in accepting that
alone as the further object of the injunction, without which
the enjoining of the action itself would remain incomplete;
as a matter of fact, the order of performance does not come
under this category; as whether we perform the action at
one time or the other, it would be performed all the same;
and the purposes of the injunction would be fulfilled ; thus
then, order not being an integral factor in the action, it can-
not as a rule be an object of injunction; in some cases how-
ever it is the order itself that is enjoined, the action having
been enjoined by another injunctive sentence ; for instance,
the drinking or eating of the sacrificial remnant having
been enjoined, the order in which the priests have to do
this drinking is found to be enjoined by another sentence
vasatkartub prathamo bhaksakh’—* One who pronounces the
syllable Vosat is the first to drink’ ; such cases however are
rather rare; as a rule, the injunctive sentence says noth-
ing as to the order; and even if it does in a few cases, it does
80, not by means of the @njunctive word, but by some other
word, ending in the past participial aflix. '

® Nayamalavistara Vi,
+ Brihati—pp. 100—100 b ; Rijuvimald np. 497 et. seq. and Prakarana-
paiichika, page 220.
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2. There are six means of ascertaining this order :—

(1) Direct Decluration, in the Veda itself—e.g. °The
Adlvaryn should initiate the Brahman after having initiated
the Master of the House’. (V—i1—1).

(2) The order in which the injunctive texts occur in the
Veda ; e.g. the Tananapat sacrifice is tc be perforined after the
Samid sacrifice, because the sentence enjoining the former
—-¢ Tanstnapitom yajali’—comes after that laying down the
latter—samidho yojaf?’ (Shatapatha Br. 1-5-3-9). (Mim Si.
V—i—A47). Herein again, the order indicated by the order
of the mantras has preference over that indicated by the
order of the injunctive Brahmant passages. (V—i—186).

(3) The Use or Purposes,—e.g. the cooking of the
Yavagn is done simply for the purpose of the performance of
homa ; consequently that cooking is to be done before the
homa ; even though the sentence ©yavagim pachali’ occurs
after ‘ognihotraijuhoty’. (V—i—2).

(4) The Order of Commencement;—e.g. Seventeen
animals have to be consecrated for seventeen offerings to
Prajapati; this ‘consecration’ consists of a series of actions
done in connection with the antal ; the first action of these
series may be done with any of the seventeen animals got
together ; but when once this commencement has been made,
the other actions must be done to the animals in the samo
order in which the former action has been done. (V—i—S8,
12).

(9) Position,—In the Jyotistoma sacrifice, there are
three animals to be killed on three different days ; the first
animal called the Agnisomiya’ is killed on the day preced-
ing the sacrifice (see chap. 1V, §67); the second called the
‘savaniya’ on the day of the Sufy@ or Soma-juice-extraction
(ch. IV, §70), and the third called the °¢anubandhya’
or the last or Adwvabhritha day. Then there is another
sacrifice oalled the ¢Sadyaske’ which 18 a vikrifi or
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modification (1. e. ectype) of the Jyotistoma ; but in
connection with this sacrifice, 1t 1s laid down that all
the aforesaid three animals are to be killed together on the
same day, t.c., the Second or Sufya day; now as the point of
time, or day, laid down for the killing of all the three
animals, pertains par excellence to the Savaniya animal (as
at the Jyotistoma, it is the Swvaniye that is killed on the
Sutya day)—when the actual killing comes to be done, it is
the Suvaniya that is killed first, then the Agnisomiya and the
Anubandhya, (V—i—13).

(6) The Order of the Principal,—In connection with
the Darsha sacrifice, the subsidiary details of the Sannayya
are performed before those of the Agnéya; but in spite of
fhis, inasmuch as between those two themselves, it is the
Agnéya that is performed before the Saanayya,—when it
comes to the performance of certain subsequent rites, it is
the rites connected with the Agnéya that have precedence
over those coannected with the Sannizyya. (V—iv—2).

3. In the performance of the Subsidiaries, the order
indicated by the order of the injunctive sentences is regard-
ed as of greater authority than that indicated by the Order

of Principals (V—1—15). In cases where there is
none of the aforesaid six means available, any order may be
adopted. (V—i—3). There is no fixed order among

a number of Sacrifices performed for the obtaining of de-
girable results pertaining to this world,—when these do not
form part of any one Sacrifice, but are performed independ-
ently of one another. When each is independent of the other,
it may be performed at any time when the Agent happens
to have a desire for the result accomplished by it.
(V—iii—32). Nor can any definite order be ascertained
as between the Soma and the Isti Sacrifices* as such ; as
while in some cases, the Isti is dependent upon the Soma, in

® See Chap. IV, § 4.
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others, it is the other way; so there can be no definite
order of sequence. (V—iv—5).

Section VI—Sub-section (1).*
Who is entitled to the Performance of Sacrifices?

1. Having dealt with the Sacrifices and the Order in
which they are to be performed, we proceed to consider the
question as to who is entitled to perform them. The
general principle that presents itself is that, in the case of
all sacrifices accomplishing definite results, any person who
is desirous of attaining a particular result is entitled to the
performance of the Sacrifice accomplishing that resul’
(VI——1). To this the most natural exception is that
even if a person is desirous of attaining a certain result,
if he is absolutely incapable of performing the Sacrifice
laid down as accomplishing that result, he cannot be regard-
ed as properly entitled to its performance (VI—i—4, 5.)

2. Having thus dealt with the most general principle
and its most general exception, we proceed to consider
gpecial cases. Women are as much entitled to sacrifices
as men (VI—i—6), with this exception, however, that the
recitation of the Vedic manfras cannot be done by them.
In the case of married men, neither the man alone, nor the
woman alone, is entitled to the performance ; it is the two
together that can perform sacrifices. The Shudra
cannot perform any sacrifice, for the simple reason that he
cannot study the Veda, and as such cannot take an active part
in any Vedic Sacrifice. Though this reason might be
regarded as applying, with equal force, to the case of women
also,—at least in accordance with later authorities,—yet the
very fact of Jaimini differentiating the Sh#dra from the
woman in this respect would indicate that in ancient times
women of the first three castes were allowed to study the
Veda; that this was so is proved by a passage in the

* Includes algo the subject matter of Adh. VI—pida VI.
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Brikadaranyaka Upanisad also. This however would mili-
tate against what Jaiwini puts forward in VI—i—24 as a
reason for the man, and not the woman, reciting the
Upasthana and other manfras; the reason here given is
‘want of knowlelge of the Veda.” But this is a reason
which, in the case of the Shi#dra, precludes him from all
sacrificial performance ; but not so in the case of the woman
80 1t would seem that it is only in cases of both husband and
wife jointly performing the sacrifice, that those manfras are
to be recited by the husband, and not by the wife. It
may also be noted in this connection that the Stitra itself
does not contain any mention of the ¢want of knowledge of
Veda’ in the case of women,—as it does in the case of the
Shadra (St. 26, 33); it has only been added by later com.
mentators, who, by this interpretation, raised for themselves
the difficulty mentioned above, which they have failed to
explain satisfactorily ;* there was, in reality, no ground for
this difficulty in the Safra itself; it originated with the
Bhasya declaring (page 620, lines 20-2]_') the ‘Woman as in-
separably connected with Avidyd’ (‘want of knowledge’);
the reason for this lay in the fact that later writers could
not bring themselves to take the same liberal view in regard
to women that Jaimini had taken.

3. Of incapacitating circumstances, only two are mention-
ed—(1) want of necessary wealth, and (2) some disease that
disables the man. As regards the former, it is not regarded
as an insurmountable obstacle, as tle poor man can with
a little effort get together wealth enough for a particular
sacrifice. As regards the latter, if the disease is an incuar able
one, the person cannog partake, in any sacrifice; if it
is curable, he can do 8o after the cure. (VI—i—39 to 42).

4. The question as to who is entitled to perform sacrifi-
ces is dealt \\Mu more byabum'h: uly l)v [\&t;ayana ti—

"'Vn blmtw Lpoid, pp. iu—ll for an attowpt at d'l‘\Jlqu“tIUH
T Jra uhzs/(lm—l 3to 12,
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In s@ifra 3 he puts forward the position that all beings—
animal, human and divine—are equally entitled to the per-
formance of sacrifices. S#fra 4 rejects this view, and de-
clares that Auman beings alone can be so entitled ; as it 18
they alone that can perform sacrifices ; the gods cannot do
s0,—the commentator, Karka, adds,—because they have all
their desires already fulfilled, and do not stand in need of
anything which they would seek to accomplish by means of
gacrifices ; and also because apart from the gods themselves,
there are no ¢ deities’ to whom they could make offerings;
the Raksasas and Pishachas cannot perform sacrifices, as
they are, by their nature, impure, and as snch unfit for
sacrificial performances ; nor can animals do it ; as they are
devoid of the requisite Vedic knowledge.

There are however certain exceptions. These are men-
tioned in Stitra 5 :—Sacrifices can not be performed by one who
has one or more limbs wanting, who is devoid of Vedic know-
ledge, who i3 sexless, or who is a shiidra. These exceptions,
Karka adds, are implied in the ‘incapacity’ mentioned in
the preceding s#¢ra ; for instunce, one who has no legs can-
not perform the walking involved in the Vispukrama, * the
blind cannot do the ‘aveksana’ or ‘examination’ of the ghee,
the dumb cannot recite the manfras; and a sacrifice in which
these details would be absent would be much too deficient
%o deserve the name. One whois devoid of Vedic know-
ledge is not entitled to any performances, because he does
not know how it is to be done. The sexless person is not
entitled, because the Seriptures have declared him to be
“impure’ by his very nature. The shitdra also is not entitled.
On this point, both the st#{ra and the commentary are silent ;
they do not put forward any ‘reasons’ in support of this
exception. 87fra 6 declares that the Brahmana, the Ksattriya
and the Vaishya alone are entitled to sacrifices,——hecanse

© Mentioned in Skhatapatha Bra. 1.12-13 G-.’)-‘Z;IVO s 66 f1.
+ 1pid. 1.3.1.18,
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of declarations in the Veda to this effect’; the Veda, the
commentator adds, has laid down the ‘consecration of fire’
as to be done by the three higher castes only; and as no
sacrifices can be performed withont ‘consecrated’ fire, this
precludes the sh#dra altogether. Katyayana does not, like
Jaimini, exclude the sh#tdra merely on the ground of *want
of knowledge’ ; as this absence would exclude the ignorant
Brahmana just as much as the ignorant Shudra ; and also
because, if that were the sole reason, it would exclude women
of the higher castes also, as pointed out above. Sutra 7
distinctly lays down that women are as much entitled to the
performance of sacrifices as men ; specially as it is found
that the Veda lays down directions for the ©initiation’ of
the sacrificer as well as his wife— ¢ the former being
initiated with the mekhald and the latter with the yoktra
(Sutra 8). Though such is the liberal view taken by Katya-
yana, Karka could not resist the influence of the later age ;
he has added that women are entitled,—but only as accom-
panied by their husbands, and not independently by them-
selves ; he bases this qualification upon a latter Smrifi text
which declares that ‘ there 13 no independent sacrificing for
women.’ He appears to have lost sight of the fact that the
man also is not entitled to the performance of sacrifices, apart
from his wife—in view of the declaration, ‘ya¢ kertavyam
tadanayi saha. In 8afras 11 and 12, Katylyana takes ac-
count of those Vedic declarations that speak of the * Rathakara
and the ¢ Nisadasthapati’ as entitled to the ¢consecration
of fire’; ® Rathakira’ is the name given to one who has
his mother bornof a Shidre mother and a Vaishya father,
and his father is bornof a Vaishya mother and a Ksattriya
father ; the Commentator remarks that for such a person, the
‘consecration of fire’ is only for the purposes of his purifica-
tion, and mnot for that of sacrificial performances. The
Nisadasthapati, the Nisada chief, is entitled to a particular
Isti sacrifice which is performed for the preservation of




SATRAS. 209

cattle ; but this is to be performed in the ordinary, and not
in the ¢ consecrated’ fire, (S#fra 14).

5. The sixth pada of adhyaya VI deals with the subject
of persons entitled to the performance of Safras* The
Safra differs from an ordinary sacrifice in that— (1) it cannot be
performed by one man, (X—vi—45 to 50 ; and X—vi—59 to
60),—and (2), all priestsare from among the ¢Sacrificers’ them-
selves (X—vi—51 to 58). For this same reason, the servioss
of the priests at the Sufra are not ‘bought’ or ‘exchanged’
for any promised ‘fee’ (X—ii —35 to 38); and the gift of ‘a
mare, or a slave girl or a cow’, that is laid down in connection
with the Sdrasvata Isti (which forms part of the ‘procedure’
of the Safra) must be regarded as fulfilling a transcendental
result, and not the ordinary result of such gifts, which has
been shown (X—ii—22) to consist in the priests being won
to service. (X—ii—44). If one of the Sacrificers at the
Satra should happen to die during the performance, his
bones are to be kept wrapped in deer-skin; and his place
taken up by a person nearly related to him; and at the
end of a year, the Sacrificers should perform, for the sake of
their dead partuer, a special sacrifice called the ¢ Samvafsara-
yaga’ (X—il—47, 48).

All the (seventeen) persons undertaking the Safra
should belong to the same Brahmana sub-class—i.e. they
should all be followers of the same ¢ Kalpasatra’ (VI—vi—1
to 11). Bat in the Kulayayajiia, it is permissible for the
King and his priest to belong to different Kalpas’ (Su.
12—15). Ksattriyas and  Vaishyas cannot perform
Satras, to which Brahmanas alone are entitled ; and of these
also, only those who belong to the Vishwamitra Gotra ; and
of these last, only such as are guided by the same Kalpa’

(Su. 16-26). All persons partaking in the Safra must be
regular performers of the Agnihofra (St. 27—32). To

the Samidheni however, all ‘dvijas’ are equally entitled

¢ For a discussion as to the ‘result’ of Satras, see below, Sgc. 6, Sub-sec. 2, § 1.
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(Si. 36—39), The Juhu and the other implements used at
the Sa{ra should be kept common among all the sacrificers,
and none should belong exclusively to any one person; as
if it did, then, if the person to whom it belongs were to die,
he being an Agnihotrin, all his sacrificial implements would
have to be burnt along with his body ; and thus there would
be a discrepancy in the sacrificial performance, for want of
the implement thus burnt. (Su. 33-35).

6. To the performance of the ¢ Vishvajit’ only such
persons are entitled as can afford to give 1200 pieces of

gold. (VI—vii—18 to 20).

Secrion 6—Sub-section (2).*
Cortain Miscellaneous Questions in regard to Sacrifices.

1. In the abdve connection, Jaimini treats incidentally
of certain other matters, related to - the main question of
persons entitled to sacrificial performance. For in-
stance, in S#fras 1 and 2 he raises the question of Safras,t—
sacrifices performed by a number of persons (generally 17),
and not by only one person. The question is whether the
result of such communistic sacrifices accrues to each person
geverally or to all of them collectively. The conclusion is
in favour of the former view, for the reason that, even
though acting only in the group, each of the group is as
much a ¢ Sacrificer’ ag any single Sacrificer ; and as results
are said to accrue to the ¢ Sacrificer, it is only natural that it
should accrue to each and every person that is a ¢ sacri-
ficer,—no matter whether he be so alone orin a group.
Says Prabhakare §—

¢ The conclusion indicated by the Scriptures is that
each one of the group is an indepcndent Sacrificer.

® Including also the matter of padda viii.

+ Dealt with in Shatapatha Br. I1I and 1V ; and Mim. Sa. Adh. VI, pada vi,
iBrikati—p. 112b.

S
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Then there arises the question as to whether or not
such collective performance is possible in the case of the well-
known sacrifices of the Darshapiirnpamasa and the like. The
text laying down the Darshaplirpamasa uses the injunctive
verb in the singular number— yajefa’; hence the conclusion
is that these sacrifices must be performed by a single Sacri-
ficer. (VI—ii—3 to 12).

In regard to the Sacrifices laid down as bringing about
visible results—cattle, rain &c.,—when the Sacrifice has been
once begun, it must be carriea to its end, even if the result
desired should happen to be accomplished before its comple-
tion; as the Veda deprecates all unfinished acts, and
prescribes expiatory rites for leaving sacrifices incomplete ;
and also because learned men decry men who begin a certain
act and do not carry it to its end.* (VI—i—13 to 15).
But this rule does not apply to such purely worldly acts as
the building of a house ; because the aforesaid deprecation of
unfinished acts is based upon the consideration that when a
sacrificial performance has been begun, an expectation of
receiving offerings has been raised in the mind of the deities
concerned; so if the prescribed offerings were not made,
it would be a breach of promise. Such is not the case with
purely worldly acts ;. specially as the aforesaid depre-
cation is based upon the fact that the Veda prescribes
expiatory rites for unfinished sacrifices—which could not
apply to the worldly acts. (VI—ii—16 to 18) (Brikafi p.
113 b).

2. With regard to the prohibited acts,—such as the
sating of Kalafijo,—there arises the question as to whether
or not the prohibition—¢ one should nor eat the Kalafija’—
is to be regarded as a posttive injunction of taking a vow
never to eat the Kalafija, just like the vow of the Brahma-
charin not to look at the rising sun,—thereby making this

* Brihatt. p. 113b.
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action of the faking of the vow, a dharma leading to Heaven
(by the ¢Vishvajit Law’ enunciated under Mim. 8.
IV—iii—10). ¢ The reason in favour of the view that the
sentence should be taken in the sense of prescribing a
positive action, is hat, all injunctive verbs laying down
actions for the fulfilment of something desirable for the
agent, the prohibitive sentences also,—which are in the
form of injunctions,—must be regarded as laying down
gomething to be done,—a mere avoidance in this case,—which
would fulfill some desirable end’ ,—says Prabhakara.*
The final conclusion however is that such prohibitions can
not be treated on the same level as the prohibition of the
looking on the rising sun, &c., the reason given being that
in the prohibition—na kalaiijambhaksayét’ ,—the negative
word must be taken as enjoining the negation or cessation of
that act of eating,—and not any positive act; all injunctions
of positive acts lay down something to be done; but the
gentence in question does not prescribe any thing to be done;
therefore it can not be regarded as the injunction of a
positive act. Nor would such a prohibition be entirely
purposeless; as it would serve the useful purpose of saving
men from the troubles of hell which would be their lot if
they ate the Kalafija. This interpretation saves us from
the necessity of assuming a result for the avoidance (by the
¢ Vishvajit Law’); it is one who fears hell that is entitled
to the cessation from the eating of Kalafija, and not one
who desires heaven. For these reasons, Prohibitions can
not be regarded as leading to, any desirable results; they
must be regarded only as saving from undesirable ones
and from this it follows, as a necessary corrollary,:that that
which is prohibited leads to undesirable results. It may
be argued, here that the syntactical argument, based upon
the conmnection of the negative particle with the Verbal
‘root, applies with equal force to such prohibitions as ¢ one
® Brihati—p—113 b.
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should not look at the rising sun’; and yet these latter have
been taken (IV—i—3 to 6) as laying down the positive act of
taking the vow mnot to do the act mentioned—such vow
leading to a desirable result. There is however a great
difference between the two cases. These latter prohibitions
are found to be prefaced by the words ‘atha vrafam’— now
then a few observances to be kept by the Brahmacharin’,
—and then follow the prohibitions of certain acts; these
prefatory words distinctly show that the prohibitions are not
prohibitions of acts leading to undesirable results, but they
lay down the desisting from certain specified actions,—this
desisting constituting an observance, bringing about desirable
results; they say nothing as to any undesirable results pro
ceeding from the prohibited acts; specially so because the
looking on the sun is nowhere spoken of in the Veda as sinful,
and as such leading to undesirable results. In the case of the
prohibition of the eating of Kalanja, on the other hand, we
do not find any such prefatory words; hence the prohibition
necessarily implies that what is prohibited is so because
it brings about undesirable results.

As for the duties laid down for the Brahmacharin,—
such as approaching the Preceptor, studying under him,
and so forth,—the conclusion is that these duties become
binding, not upon all men, butonly upon those of the higher
castes who are entitled to Vedic Study; and upon these also,
not as soon as they are born, but only when their Upanayana
has been performed (VI—11—21, 22); and those duties
eontinue binding, not indeed throughout life, but only during
the time specified for the purpose (Brihati p. 118).

3. The performance of the Agnihotra being laid down
as lifelong,—the question arises as to whether this means that,
thiroughout his life,—at all points of time, from morn till
eve—the man 1s to be performing the Aynikofre, and hence
doing nothing else ; or that the performance is to be only
at stated times ,—e. ¢. some offerings in the morning, and
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some in the evening. The conclusion is that the performamce
is not be continued incessantly through day and night;
because in connection with the acts laid down as making up
the Agnihotra, it is distinetly declared that some are to be
performed ‘in the morning’ and some ‘*in the evening.
Hence the expression ©throughout life’ —‘yavajjivam’—
must mean on wll mornings and evenings during one’s earthly
evistence.  (VI—ii—23 to 26). Similarly with the
Darshapiirnamisa, these also are laid down as ‘lifelong’;
but the offerings are to be made only on the New Moon
and the Full Moon days. Three duties have been laid
down as calculated to pay off the three kinds of debts :—(1)
the performance of sucrifices” whereby debts owing to the
Gods are paid ; (2) Vedic Study—paying off dcbts owing to
the Risis ; and (3) the begetting ¢f children—whereby debts
to the ['itris are paid. These acts may be supposed

on the

basis of the ¢ Vishvajit Law’—to be prescribed as leading
to certain desirable results ; and as such the idea would be
that only those persons are to perform these actions who
may be desirous of attaining thatresult; and of these also,
only Brdahmanas ; inasmuch as the actions are prescribed along
with such others as the Soma and other Sacrifices which are
meant for Braluninas only. But the couclusion is that
all these actious are necessary dutles and as sucli, to be
performed by all personsof the three higher castes—irrespect-
ive of any desire for results. (VI-1—31).

4. In Podi viii, we have certain minor sacrifices dealt
with. In regard to the Chaturhofra Homa, it 1s siated that
only such persons are entitled!to its performance  as are not
Agnihotrins ; for such persons therefore the ‘sacrificial fire’
could not be the regular Agnikotra fire; it must only be
that fire in which have been poured the libations in connec-
tion with the Upanayana. (VI—vii—II to 19). Similarly
the sacrifice performed by the Nisdada chief must be offered
- ip the ordinary fire; as in his case, there is neither the
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Agnihofra nor the Upanayana fire (Su-20—21). So also

the Avakirni offering is to be made in the ordinary fire; as

this is an offering that is to be made by the Brahmacharin,
for whom the regular Agnihofra fire is not possible; as this
can be ‘laid ' only by ‘ the husband and wife’ togsther, and
the Brahmacharin has no wife.

5.  All religious performances, connected with the Gods,

—such as the Chudakarana, the Upanayana and the like,—
should be performed during the ‘ Northern Solstice’ of the
Sun ; and then also only during the brighter half of the
month. (Si. 23, 24).

6. In connection with the Jyofistoma, the Payovrala
(living upon milk) by the Sacrificer and his wife should be
kept in all cases, and not ounly when milk is the material
offered.  (Su. 28). For Agni-Soma the only animal
that can be offered is the goat. (St 30—42.)

SeetIoN (6)—Sub-section (3.) *
Capability of Sacrificers.

1. The question as to whether or not a person is entitled
to the performance of Sacrifices naturally leads to the
enquiry as to whether or not he is able to perform them ; and
in course of this we haveto consider the chances of a man
completing the undertaken Sacrifice under difficulties of sorts,
and so forth.

In regard to the Darshapitrnamisy, the Adgnihotra and
other such necessary and life-long performances, it s Leld
that, in ecase one is nobt capable of performing all their

— —

® Including pades iv and valso. The ounly MS. of the Brihati that has been
Adh. V1, padaii; consequently henceferward we shall not be

available closes with
in & position to give any references to Prabhikara’s own work—and as to what is pu
forward here is the actual * Prabhakara ' view, the sole authority that we have is
a rule, agrees with the Bhasya in its apparentt

an indivect oue : ag Prabhakara, as
st difference are noted in the

interpretation ; all pointa where there is the slighte
Mimamsanygyamdldvistara. On some pointa however we have the direct authority

of the Prakaranapafichika.
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detailed subsidiaries, he need perform only the Prineipal
Sacrifice in full, and omit the minor subsidiaries ,—but only
incase he is absolutely and really incapable, beyond all
belp. (VI—iii—1 to 7). This however applies only to
the case of the mnecessary (nifya) actions; in the case of
Kamya actions— those performed with a view to certain
desirable results,—the entire procedure has to be gone
through scrupulously; as even the slightest omission
would weaken the force of the action, which would be so
far incapacitated to bring about the desired result, (VI—
1ni-—8 to 10).

With regard to the materials of the Sacrifice, it some-
times happens that the substance that has been prepared and
got ready for the offering gets spoilt or spilt or otherwise
rendered unfit for use; and in such cases, even in the
middle of the performance, if one of the prescribed
snbstitutes of the substance is available, and is used in the
remaining offerings,—that does not spoil the sacrifice in any
way (VI—iii—11 to 17). But the substitute must be some
thing similar to the original; for instance, the yava for the
vriki (St. 27.) If however another supply of the ori-
ginal substance is available, this must have preference
over all substitutes (S@. 35.) But in no case can
we substitute a substance the use of which 1s prohibited,—
such substances for instance, as the masa, the chanaka and
such other substances, called ¢ ayajiiya,” ‘unfit for sacrifices.’
In the case of the offering of cakes, if in the baking, it should
get spoilt, or burnt, another cake is permitted to be used, but
only after certain expiatory rites have been performed
(VI—iv—17 to 21). If the fire is extinguished, it should be
kindled again, with all the due rites of the Agnyadhana.
(V1—iv—26, 27).

Though substitutes are allowable in the case of sub-
-tances, it is not so in the case of Deities or Mantras; if these
happen to be wrongly named or recited, that performance is



CAPABILITY OF SACRIFICERS, 217

spoilt, and cannot be remedied. (VI-—iii—18,19). Lastly,
as regards the Sacrificer, if anything happens to him that
disables him from taking part in the performance, then the
action fails entirely, no substitute being allowable for the
Sacrificer (VI—iii—21). In the case of Satras how-
ever, where there are a number of Sacrificers, if one happens
to be disabled, his place can be taken by another; the reason
for this is that in the case of Safras, all Sacrificers take part
in the performance, not only as ‘sacrificers’ or ‘masters,’
but also as ‘priests’ (there being no other officiating priests
at the Safra); and as even during the performance, a change
of priests is permissible, the Sacrificer, who has Dbeen also
acting as a ‘priest,” can, on that account, be replaced
(Su. 22). But such a substitute can be regarded as a
¢ Sacrificer” only for the purpose of making up the prescribed
number ¢ Seventeen’; and he does not partake in the result.
(Su. 23). The real reason for this exception to the
general principle of the wnon-replacement of Sacrificers
appears to lie in expediency ; in the case of a single Sacrificer,
his incapacity spoiling the performance, this failure as
pertaining to himself would be easily allowed ; but in the
case of Safras, there being seventeen ¢ Sacrificers,’ if only
one of them happens to be disabled during the performance,
the other sixteen would not be willing to forego the elaborate
Sacrifice and its much coveted result; and further, as there
was a greater likelihood of one out of the 17 being disabled,
some latitude had to be allowed in this case. In case any
one of the persons taking part in a sacrifice should wish to
go away after the performance has been begun, he may do
80 ; but he should have to perfom the Pishvajif sacrifice in
expiation of his failure. (VI—v—25 to 27).

2.* 1In pada iv, we find two adhikaranas devoted to the
‘Eating of Remnants.” It having been laid down that of the
substances offered, if something is left, the remnant

¥ See Chap. 1V, § 75.




218 PriguirARA MiMimsX,

should not be thrown away, it should be eaten,—this ‘eating
of the remnant’ being regarded as a ¢ prafipattibarman’; the
question arising as to who should eat it, the conclusion is
that the priests should do it (VI—iv—4 to 9),—those who
have taken part in the offerings and libations, as well as
those who have helped in the extracting of the Soma-juice (St.
24, 25). But the Sema-juice can be eaten by the Brahmana
only ; for which the principal reason is that all priests must
be Brahmanas (XII—iv—42 to 47); and ~every eater must
eat out of the cup named after himself (III—v—22); it
naturally follows that a Brilmana alone can eat it. The
Sacrificer also being entitled to the eating of remnants, if
he is a Brihmana, there is no difficulty ; but if, as in the case
of the Soma sacrifices, he happens to be a Ksaffriya, instead of
the remnant of the Soma-~juice, they give him in its place, a
preparation of Vata-seeds mixed with curds (ITI—v~ 23j.
But in case the remnant gets spoilt, or rendered inedible,
it should be thrown into water (VI—vy—d8). if, after
the priest has eaten if, he should vomit it, he has to make an
offering of the Somendra-charu, as an expiatory rite
(I1I—iv—238).

3. Pada 5 deals with eertain mishaps. For instance,
the Darsha sacrifices are to be performed on the day that the
moon ig entirely invisible; if, however, by miscalculation
of dates, the sacrifices are commenced on a wrong day,—and
the moon becomes visible afser the materials have been duly
prepared,—then, these materials need not be thrown away, but
they should be offered to somo deity other than those
preseribed for the Darsha; and the debails of the Darsha
itself begun over again on the proper date (VI -v—1 to 9).

4. From S@fra 28 onwards, the subject of Initiation
is taken up. In connection with the Darshopliraamisa
the number of initiations prescribed arc various—1, 2, 3, 4, and
12; and the conclusion according to Shabara is that in all
cases there should be 12 imitiations; bub according to
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Kumarila, the exact number depends upon the option of the
Sacrificer, so far as the Darshapurnamasa itself 1s concerned ;
but at the Dvadashaha Sacrifice, they must be 12. (Vli-
v—28).

From the day that the Initiation for the Soma Sacrifice
begins, either on the fifth or the seventh or the eighth day,
there is the extraction of the juice * ,—this day being on
that account called the ¢Sutyfha.” On the same day there
is also the ¢ bath’; but if for some reason the bath is post-
poned, then the duties of the Initiate,—such e.g. as the
making of no gifts—continue to be incumbent on him,
until the bath has been performed, as it is the bath that
forms the concluding item in the Initiation. (VI—v—
38, 39).

The rest of pada V deals with mishaps in connection
with the moving of the priests out of the Huvirdhina. It is laid
down that they should goout ina fixed order, cach holding the
end of the cloth worn by one in his front f. If this order
happens to be broken, certain expiatory rites have to be
performed (VI—v—49 to 56).

Scerion 6—Sub-section 4.
The Vishvajit Sacrifice.

1. The whole of pida vit is devoted to the considera-
tion of certain details in connection with the Fishvajit
Sacrifice. This sacrifice can be perforined only by such per-
sons as can atford to give 1200 gold pieces, which is the least
that can be meant by the ¢ sarvasva’ (all one’s belongings)
which is the prescribed ¢ fee’ in conncction with this sacrifice
(St. 18—20). In this connection, 1t is further laid down
that when the Veda enjoins the giving away of all one’s
belongings at this sacrifice—by ‘all belongings’ here are
meant only the riches of the Sacrificer,and not such things

° Chapter 1V, §70 ef. seq.
T Ch IV, §73.
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also no landed property is to be given (Si.. 3), nor horses
(St@. 9), nor such slaves as may be actually in attendance
upon the master (Su. 6). Where the Veda speaks of
the giving of ‘immeasarable riches’, any number beyond
1000 (of gold pieces, presumably) is intended (Sa. 23-25).
Similarly, where ¢ 1000 years’ are spoken of as * the period
of the Vishvajat’, it is 1000 days that are meant. (Su. 31-
40). )
SEctIoN (7).*
Transference or Extended Application of Details.

1. The first six adhy@yas have dealt with what has been
called ‘ Upadesha '—the Direct Meuntion, or Indirect Implica-
tion, of what is required to be done, in connection with Dharma,
The seventh adhyaya takes up the subject of ¢ Atidesha’—
Transference, or Extended Application, of certain details from
one action to the other. There are many sacrifices with
regard to which the Veda does not prescribe all the necessary
details ; but lays down simply that “such and such a sacri-
fice is to be performed in a manner similar to such and such
another’; —e. g. with regard to the Isu Sacrifice, aftor having
mentioned what is peculiar to it, the texts declare—* the rest
18 like the Shyena sacrifice.” Tn such cases the Shyena would
be called the ¢ Prakriti-yaga, the Archetype, © original Sacri-
fice,” and the Isu the corresponding ¢ Vikriti’ or ¢ Modifica-
tion’ or the Eetype. The transference then, of the details of the
¢ Archetype’ to the ‘ Ectype’ is what is called ¢ Afidesha *;—
defined as “that by which the details of performance are
transferred, or extended, from one archetype to other sacri-
fices similar to it’...(quoted in the Misamsanyamalavistara,
p. 374); the definition given by the Prakarapapaiichika (p.
227) is that it is ‘that through which the Ectype becomes
connected with the details of the Awrchefypal Sacrifice’; it

® Including adhyayas VII and VIIL
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goes on to add that ‘the extension of the details of ocune
sacrifice to another ,—when there is no incongruity in such
extension—is called Afidesha.

2. Before proceeding with the main subject of
Transference, Jaimini pauses to consider a question, upoun the
consideration whereof the enquiry into Transfecence de-
pends;— viz. The Prayaja Sacrifices which are mentioued
as the ‘subsidiary details’ of the Darshapurpamasa,—are
these ¢subsidiaries’ laid down for this latter sacrifice ouly,
or for all Saccifices ? This enquiry becomes necessary at
this stage, because if the details laid down in one section are
intended by the Veda for all Sacrifices, then those details
belong as much to one Sacrifice as to the other; that 1is to
say, the details laid down in the Shyena section belong as
much to the Isu Sacrifice as to the Shyena ; and thus the
details belonging equally to all sacrifices, by Direct Declara-
tion, there would be no need for any ‘transference’; in fact
there would be no such thing as ¢ transference’; but in case
the details mentioned in connection with one sacrifice are
intended by the Veda to belong to only a few sacrifices, then
those sacrifices to which they do not belong, and which
have no details of their own, would be wanting in those
details ; and for the supplying of this want they would be
dependent upon those sacrifices to which the details belong
directly ; and in this case alone, the former would be the
‘ectype’ of the latter; and then alone would there be an
occasion for considering the question of ¢transference’ of
details (dealt with under adhyayas VII and VIII), as also
those of Uha (Adh. IX) and Badha (Adh. X).

3. The question of the detailsof the Darshapitrpamasa
belonging to all sacrifices or to only a few, turns upon the
question as to whether the performance of the details is simply
for the sake of accowmplishing saccifices, or for that of bringing
about anapirva ; because, in the former case, as all sacrifices
areequally ¢ sacrifice,’ what are mentioned ¢ for accomplishing
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gacrifices’ would be related equally to all Sacrifices;
while in the latter case, they wounld be related to only one
definite apirea ; and this one ap@rva could not but be the one
mentioned as following from the Sacrifices in whose connec-
tion the details are mentioned ; as it 1s only of such Sacrifiees
that the details are ‘anga’ or ¢ subsidiary —as explained in
adhyaya IIT; and thus the details would belong directly only
to these sacrifices, and ‘could be connected with other
sacrifices only by ¢transference.’

The conclusion on this point is that the details are
related to the apitroa ;—(1) because between the apiirva
and the sacrifice in general, it is the former that is the
predominant factor, inasmuch as it leads directly to
something desirable, while the mere ¢ Sacrifice’ in general
does mot, independently by itself, bring about anything
desirable ; and (2) because it 18 only by such interpretation
that the requirements of < Context’ are fulfilled,—the details
being connected with that sacrifice in whose * Context’ they
are mentioned. In the other case, no significance could
attach to ¢ Context.” (VII——1 to 12).

4. Before taking up the special cases of ¢ Transference,’
we shall offer a few observations on the general character of
‘ Transference’. At the very outset, it has to be noted
that we have Zvansference, not only of actions or procedure
of action, but also of other sacrificial details, materials and
so forth; says the Prakurpapazichika —*Alideshal prala-
asya (dharmandfichaiva yujyele—° there 18 transference of the
proecedure of action as also of the accessory details™—(p. 227,
shl. 13); 16 is only of the result that there is vo transference
(VIII—i—20 10 22). The ouly rule in regard to trunsfer-
ence 1s ‘the ecfype is to be performed in the same man-
ner as the original avchetype,’—e. g. the ¢Suw ya’ sacrifice
is to performed in the manner of the ¢ Agneya, the < Isu’
like the ¢S8hyena, and so forth; what is meant by this
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is that all those details and accessories for the performance
of the Isu, which are not directly laid down specifically as
to be employed at it, are to be brought in {rom the Shyena.
It is true, as the Prakarapapaichika remarks (p. 226) that
the first of the details that come up for transference are the
procedure; but that is not all ; if the offering material 1s not
laid down, we have to bring in that material ; and so also any
accessory that may be found wanting. Nor does this 1 any
way militate against the first adhikarapa of adhyaya X ; as
there wo have the denial of the ¢ transference”’ of only such
details of the archetypal sacrifice as have had their purposes
entirely fulfilled, and which, on that account, could serve no
useful purpose in the ectype ; similarly under V—1—19, we
have an instance of the details of the archefype not being
transferred to its ectype, in virtue of Direct Declaration,
whose authority is above everything, —also above the general
law with regard to the transference of the details of the
archetype to the ectype.  Thus then, the ¢ Transference’ being
due to the needs of the sacrifice, the meed or motive that
prompts this ° transference’ may lic either in some transcen-
dental result expected out of what is {ransferred, or in some
purely visible result, expected to be accomplished better by
what is transferred than by any other means. (Prelaranapas-
chika p. 227, shl. 18).  The question then that we have to deal
with here is—in what cases is this ¢ transference’ possible
or desirable ? and in what cases isit notso? It is on this
question that the whole of the second part of Jaimini’s S#fras
(Adh. VII—XII) turns ; that ig why it is taken up here.

5. ¢ Transference’ is regulated and controlled by—(1)
Prakarana Context), and (2) Sthiina (Position). For instances
—(1) a certaun sacrifice will have its details transferred to
another only if the two arc found enjoined in the same
context; this is the reason why the details of the Shyena
sre transforred to the Isu, and not to the Saurya. (2) In this



224 Prienigara MiMIMmsi.

¢ Transference’, that which occupies the ¢position’ of the
Devata or Deity at the original sacrifice is to take the same
¢ place’ when transferred to the other sacrifice ; what appears
in the former as the offering materinl is to be used in the
same capacity ab the latter also. In casez where the mention
of the Deity indicates the ‘transference' of the properties
of one substance, while the nature of the offering material
points to the properties of another,—preference is given to
the latter. For instanes, in the injunction ¢ for Indra one
should prepare the one-pan substance’, the deify ‘Indra’
indicates the ¢ transference’, to this daking or preparing of the
Catke, of the properties of the Sannayya (mixture of milk and
curd) which is specially sacred to Indra; while the nature
of the substance ‘that which is baked upon one pan’ points
to the ¢ transference’ of the properties of the Cake; and it 1is
this latter ¢transference’ that is accepted (VII[—i—32
to 34).

6. There are primarily four kinds of Transference—
(1) Traunsference by Direct Injunetion,—e.g. with regard to
the Jsu sacrifice, we have the direct injunction * the rest is
to be done in the same manner as the Shyena’, which lays
down the transference of certain details from the Shyena
to the fsu sacrifice. (VI[—i—13 to 16). (2) Trans-
ference by inferred or presumed injunction,—e.g. In connec-
tion with the Saurye sacrifice we find no accessory details
laid down; we know at the same time that no sacrifice can
be performed without certain detatls; knowing also that the
Saurya bears a close relationship to the Darshapurnamdsa,
we are led to the natural presumption that the details
necessary for the performance of the Saurya have to be
transferned to it from the Darshapurpamise; and this
presumption leads us to the inference of an injunction laying
down such transference. (VII—iv—1). (3) Transference
by the name of sacrifices—e.g. The Masagnihotra has not
all its details mentioned in connection with itself; these
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details have to be transferred to it from among these of the
Ordinary Agnihefra,—simply becausc the name ¢ Agnihofra’
is common to both.* (VII—iii—1 to 4). Transfercuce by the
name of samsk@ras,—e.g. in conncetion with the Varuna-
praghdsa sacrifice, we find the ¢ Avabhrilha’ bath enjoined ;
this ¢ Avablprithe’ which, in this connection, ig only a Sams-
kara or purification, leads to the transference  to the
bath of the Furupapraghasae, of the details of the bath in
connection with gnistoma sacrifice,—to which latter bath
the name ¢avabhritha’ specifically belongs. (VII—iii—12
to 15). In this connection we may note that some writers
have a third kind of name,—the ‘mame’ applying to the
gacrifice in its literal signification,—the literal signification
of the names of sacrifices being, according to these writers,
a guide as to the transference of details to it; but this is
denied by the older writers, specially by Kumarila, who sayst—
‘yaugikam natideshakam,” ¢ no name, in 1its literal significa-
tion, can indicate transference.” I

7. <Transference by presumed injunction’is of three
kinds—(a) the Transference of injunction,—an example of
this we have alveady cited under (2) above. (b) Trans-
an instance of this is found under II—

ference of substrate,
ii—25, 26, wherein it is shown that the sentence—*‘one
should make an offering of curds if the sacrificer be desirous
of acquiring effcient sense organs ’—enjoins only a particular
gubstance, ‘curds’; as to what action or sacrifice 1s to be the
substrate of an offiering of that substance—I. e., ¢ the sacrifice
at which the curds could be offered’—this is got at by {rans-
Jerence ; the Agniholra being such a sacrifice. (c) Trans-
ference of substitutes,—an instance, of this has been
mentioned under TIT —v—47 to 51. In the case of sacrifices

shown under [[—iii—24.

+ Tupt ki VI[—i—D5, page 156.
+ Mimasabalaprakasha, pp- 118—19.
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being performed by the Ksaffriya or the Vwaishya, it is laid
down that when these people, as ®sacrificers’ wish to eat
the ¢ remnant,’ they are to be given, not the ¢ remnant of the
soma-juice,’ but a decoction of Vata-seeds and curds ; from this
injunction of the ¢ Substitute of Soma-juice,’ it is inferred that
the decoction is to be substituted, not for the eating only,
but also for the offering ; that is to say, in case of the sacri=
fice being performed by a Ksaf{riya or a Vaishya, the offer-
ings also are to be of the same decoction, in the place of the

offerings of Soma-juice.

In a case where only a portion of the details of the
archetype is intended to be transferred to the ectyps, it 1is
the first of these details that are to be transferred; for
instance, for the Agngya sacrifice *eight pans’ are
prescribed ; while for the offering to Dyavaprithivi —which
is an ectype of the Agngya—we necd only one pan; the
particular pan used at the latter has to be the first of the
eight pans used at the dgneya. (X—v—TI to 6).

Section 8. *
Uha or Modification.

1. Tn the last section we dealt with cases where the
details of one sacrifice are ° transferred’ to another ; this
s transference’, we have seen, 1s not of actions only, but also
of manfras; in connection with the latter however, it may
so happen that the exact details—e.g. the words of the man-
fra,—as used at the Archetype are mnot quite applicable to
the conditions of the ectype to which it comes by ‘trans-
ference ; and in such a case certain alterations in the mantra,
— in virtue of the altered conditions of the sacrifice,—would
seem to be called for. It is the subject of this alteration or
modification of transferred maniras that we proceed to consider

now.

- Corresponding to Adh. 1X.
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In this connection it becomes necessary to consider what
particular defatl is related to, and regulated by, what
particular factor of the sacrifice; and it is only after we
have ascertained this that we can be in a position to judge
whether or not a certain transferred detail is in keeping
with the factors of the ectype. Jaimim has laid down the
following correlations:—(1) all the details of the Agnihotra
are meant to be related to the apitrva (IX—i—1). (2)
So also is the washing of the Sacrificial implement. (Su-
213 and also 11—89). (3) The londness or otherwise of
the recitation of the manfre is related to the Final ap#iva
(Sa. 3). (4) The details connected with the Result and
the Deity are controlled by, and related to, the Aptrva
(Su. 4, 5). (5) The detalls are not dependent npon the
nature of the Deity (St. 6—10). This 1s the ‘Devata-
dhikarana’; and herein we meet with the pronounced op nion
of the Mimamsaka against all idea of the Deitics having a cor-
poreal form, &e., &c., &e.  (6) The ‘Upamshutva’ enjoined
in connection with the Jyofislome 15 dependent upon the
intervening minor apiirve (St 20—25).

The greater pavt of padas i and ii of Adh. X is devoted
to distinctions drawn between the simple ‘ Rik’ mantre, that
has only to be recited, and the same manfre set to music
and called *Saman’. We have already explained this distine-
tion above (in section I, snb-sec. 1, § 10 ef, seq.)

* 9 Uha or Modification is of two kinds:— (1) one
that is directly laid down; as when it is deciared that a
certain corn in the ectype has to be thumped only orce, and
not as many times as may be necessary for the removal of the
chaff—as is done in the Archetype; and the mantira accompany-
ing the thumping has to be recited only once.  {2) That which
has to be inferred or reasoned out. This latter is of three
kinds—(«) the Uka of Manlius,—e.g., In the Agreya sacrifice,
Vrihi is the material offered, and the offering is made to
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Agni, and the mantra used is ¢ Agnaye to@ justam nirvapami
serwccvrihinam medha sumanasyamanah (Vajas. sam. 1. 13);
this Agneya is the ‘Archetype’ of which the S«uiya is an
«Betype’; but at this latter, the corn used is the wivara;
and the offerings made to S#rye ; in virtue of these facts some
alteration in the manfre also is found to be necessary ;
consequently, even though no such alteration is laid down
in the Veda, we infer the necessary injunction and read
the mantra as sdryaya tva justam nirvapami... .. nivaranam
medha sumanasyameal (IX—ii—1,2). (b)) Uha of SAman,
—e.g., for the Vaishyastomea, the Kanvarathantere Siman
1s prescribed ; while in the original sacrifice as performed
by the Bralimanas, of which the Vaishyusfoma is an ectype,
the samans used are the Brihat and the Rathantara. 'The
.question then arises as to whether the s@men at the
Vaishyastoma is to be sung in the manner of both the s@mans
of the archetype, or of one of these two only; in the answer
to this question, there is a marked difference between Sha-
bara and Kumarila: according to Shabara, it has to be sung
in the manner of both ;—there being an option only with
regard to such details of singing in which the Briha¢ is
directly opposite to the Rathantfara ; as for instance, while
the Brihat is to be sung loudly, the Rathanfara is not sung
loudly ; according to Kumarila, on the other haud, there
is an option with regard to all the details of singing; that
I8 to say, when singing the Kapvarathantare at the Vaishyas-
toma, one should sing it either wholly like the Brihat, or whol-
ly like the Rathaniara (IX—11—48). (¢) Uha of samskara,
—For the Vajapeye sacrifice, the mivdra corn is prescribed,
while at its C‘archetype’ the corn used is the wvrihi,
in counection with which washing, thumping and such
other ¢ purifications > are laidd down; though mno such
purifications are directly preseribed for the Nivira, yet
they have to be done in connection with this latter also;
for the simple reason that without such ‘purification,’” the
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corn would not be fit for use at any sacrifice (IX—ii—
40).

The @wha of manfra again is of various kinds; the
Mimamsabalaprakasha notes the following ten:—(1) altera-
tion of the basic noun,—e. g¢., the change of ‘@gnaye tva’
Into ¢ sitryaya {va’;—(2) of the gender,—e. g¢. the mantra
¢ Vasiyast rudrasi’ (Vajas. Sam. IV—21) addressed to the
heifer is changed to ¢ Pasvast rudrosi’ when addressed to
the calf;—(3) of number,—e. g. the mantra, ‘Chkagasg/a,
vapaya médhasah, &c.' is changed into ¢ Chhaganam, &c.’ at
the Prajapatya sacrifice, where there are many goats ;—(4)
of the basic noun and gender,—e. g. the change of ¢ agnaye
justem’ into ©adifyai justam’;—(5) of the basic nown and
number,—e. g. of ‘agnayé justam’ into ¢ vishvebhyo devebhyo
Justam’;—(6) of number and gender,—e. g. in  Prasmai
aginm bharata’, the masculine singular ¢asmai’ is changed
into the feminine plural ‘a@bhyak’;—(7) of the basic noun
gender and number,—e. g. for the consecration of water for
the washing of the corn we have the mantre ¢ apodévil
shuddhah sthah’ where ¢ apodevih, &c.’ i3 feminine plaral; this
same manira, when used for the consecration of ghee, is
read as ¢ Ghrifadeva shuddhamas?’;—(8) the alteration in
the form of repeating the whole of the original twice over,—
e.¢.in the cutting of the skin, the mantra is ‘ekagha’,
when there are two skins, the same mantrais ‘ ekadha-ekadha’
(IX—iii 29 to 31);—(9) alteration of a faddhite word,—e. g.
the mantra, ‘Mitravruned to@ utfaratal, &c.’ (Vajas-Sam, I1-3)
is changed into ‘ Mifravarunau (va purastaf, &c.’; (10) of
indeclinables,—e. g. the mantra ©agnim grihmami......shvo-
yajiiyaya ramafam’ i3 changed into ‘......adya, &c.” where
for ‘shvak’ in the original we have ‘adye’ in the modifica-

tion.
It has to be noted in this connection that the mantras

in their altered form are no longer regarded as ‘mantra’ in
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the strict sense, even though they serve the purposes of the
manira; thoy are regarded as mere ‘auxiliaries’ to the
mantra ; the reason for this is that the learned do not regard
the altered mantre as  mantra’; and it is upon the usage of
the learned that it depends whether or not a certain passage
is to be regarded is ¢ mantra.’ (Brihafs on II—i...34, page
50 b).

SecrioN 9.
Annulment or Suspension of Details.

1. ¢ Alteration’ having been dealt with in the foregoing
gection, we proceed to consider the question of Bagdha’®
or ‘Annulment’ or *Suspension’; i.e. the question,—*in
what cases are the details and accessories of Sacrifices, a8
indicated by a general rule or by ¢transference’, to be
suspended in certain performances, at which they may not
be found to he permissible ¥’ There are two kinds of
this ¢ Suspension’:* (1) ° Praptabadha’ or © Prarmeyapa-
kara’ (as called by Parthasarathi Mishra),—i.e, the Suspen-
gion of the alteration that is indicated by Transference;—
this Suspension being due to the alteration being such as, by its
very nature, cannot be allowed. (2) ‘Apraptabadha’ or
¢ Mzlochchheda, —i.e. Suspension of an alteration not indicated
by any of the valid forms of ¢ Transference’; which is,
by its very nature, not allowable. The ‘Praptabiadha’ is
again divided into two kinds :—(a) Suspension or Annulment
by the six ordinary ‘means of right knowledge,” and (b)
Annulment by ¢ Scripture.” Of these latter again there are
many subdivisions. For example,—(1) that which is laid
down as to be done always (nifya) is annulled by what is laid
down as to be done by reason of some special circumstances
(naimittika); e. g. fifteen samidheni verses are laid down as
to be recited at the Darsha sacrifice ;1 but when the sacrifice
is performed by a Vaishya, the number * fifteen’ is suspended

© Qoo Mimdmsdbdbalaprakdsha—p. 331 et seq.
+ Shatapatha. 1, 3,5,7.
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in favour of ¢ seventeen,” which is the number laid down for
the Vaishya. (2) That which is enjoined as merely
helping in the accomplishment of the sacrifice is annulled by
that enjoined as accomplishing something desirable for the
agent ; e. g. with regard to the samidheni verses, it is laid
down that in case the Sacrificer is desirous of acquiring
‘fame’ or ‘honour,” the number of verses should be 21 ; this
number thus annulling the 15 and 17 spoken of above. (3)
That which goes before is annulled by what comes after it;
in connection with the going out of the priests from the
Havirdhiina, it is laid down—*if the Udgatrt priest breaks the
line, the Sacrifice must be finished without any sacrificial
fee...... if the Prafihartri breaks it, the Sacrificer should give
away all his ‘belongings;’ now if it so happen that the
Tine is broken by both these priests, the Sacrificer has to give
away all his belongings; the later enactment annulling the
earlier.

(4) In connection with the corn to be used at the
Darshaparnamasa sacrifices, the Veda lays down certain acts
as to be done with a view to remove the chaff from the
grain; for the Prajapatya sacrifice, which is one of the
‘ectypes’ of the Darshapiirnamdsa, we find that instead of
the wrzki corn, grains of gold* are laid down for use; now
in accordance with general law that ¢the ectype has to be
performed in the same manner as the Archetype,” it would
be necessary to go through all the acts laid down for the
removing of the chaff of the »rihi corn, in connection with
the golden grains also; but all these acts are annulled in view
of the fact that they would be entirely useless, there
being no chaff to be removed ; and the only purpose served
by those acts is the visible one of removing the chaff,—there
being no transcendental ap@irva spoken of as following from

® Each of these grains of gold—called ¢ Krignala’—has to be one third of a
Karsain weight. (Vyavah@rakhanda of Pardsharamidhava, p. 116.)
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them. (X—i—1to 3). But this does not set aside the
necessity of the golden grains having to undergo the pro-
cess of ‘cooking’ or ‘baking’: it is directly enjoined that ©the
golden grains have to be cooked in ghee’; and this shows
that, even though the ‘cooking’ cannot produce any visible
effect in the grains, yet, as enjoined, it must serve some
other transcendental purpose (X—ii—1I1, 2); similarly in
connection with these graing of gold the ‘eating of
the remnant’ has to be done, as laid down in the Veda
(X—ii—13 to 16). In the same manner, when the charu
is the material offered, all those acts of kneading the dough, &c-
that were necessary in conunection with Cake, are annulled in
favour of those acts that are necessary for the preparation
of the charu (X—i—45 to 58). (5) Some details that are
‘transferable’ from the Archetype to the Ectype are found
to be annulled by the Direct Assertion of the Veda itself
negativing the use of those particular details ; e. g. the
‘appointment’ of the Hofri priest is negatived in connection
with the Paifri sacrifice. (6) A substance transferable
from the Archetype is set aside by the direct injunction of
another substance for the same purpose; e. g. at the Shyena
sacrifice, Kusha is set aside in favour of the ‘reeds’; and for
the Agnydadhana, the ‘fee’ prescribed is the cow, but at its
Ectypes,—all subsequent Agnyadhanas,—the fee consists of
an old cart duly repaired,—the former being set aside by
this latter (X—iii—30 to 33). Similarly in a case wherg
the acceptance of both is not possible—one being totally
incompatible with the other,—we have the annulment of the
ectypal details in favour of the archetypal; but where the
two are compatible with each other, we have the ¢ combina-
* tion’ of both;i.e. both are to be used at theEctype; the
third pada of Adh. X deals with particular cases of such
¢incompatibility.” (7) What is laid down by the general
rule is annulled by that laid down by the special rule;
e.g. 7- connection with the Varunapreghasa, we find
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a substance specially laid down, in the shape of
¢ Niskasa’ (the water left after the removal of the curdled
particles of milk); and this sets aside the use of the ‘Cake’
which would be the material for the Varunapraghisa, only
in accordance with the generallaw that ‘the details of the
Archetype are transferred to the Hetype. (VII—iii—16)-
Another example of this is given under X—viii—16. 8)
The useless is set aside by the wuseful; e. g., among the
mantras laid down as to be recited as ‘nigadas,’ addressed
to others, there are some ‘yajus’ also; with regard to the
reciting of the ‘yajus’ it is laid down that it should be done
silently,—not loudly; now if the sentence intended to be
addressed to another person were recited silently, it would
entirely fail in its purpose ; for this reason, the *silent reci-
tation’ of the yajus is, in this case, annulled by the ‘loud
recitation,” which would serve a useful purpose when heard
by the other person to whom it is addressed. (9) The
smaller is annulled by the larger; e.g., in connection with the
Paiichadasharatrae Sacrifice, wlhen we come to consider the
matter of ‘names,” we find that the single name ¢ Agnistut,’—
which would indicate the reciting of the Agney: Subrahmanya
verse,—is set aside in favour of the many names ¢ Jyotis’ and
the rest, in virtue of which the Aindri Subrahmanya is
recited. (10) That which has room for itself elsewhere
is set aside by that which, if not adopted on the occasion
in question, would have no place anywhere else; e.g., with
reference to the recitations preceding the Agnisomiya offering
(Chap. IV, Sec. 67), it is laid down that they are to be done
silently ; but with regard to the Diksaniya Isti (Chap. 1V,
Sec. 44), a distinct ‘accent’ is laid down showing that the
mantras have to be recited loudly enough to allow of the
accentuation being marked ; now as regards this latter recita~
tion, the silent method is set aside in favour of the louder, in
view of tlie fact that the silent method, if dropped at the
Diksaniya, could still be adopted at the recitations on other
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occasions, while the particular €accent,’ if dropped at the
Dilksaniya recitation, could not be adopted at any other
recitation ; and thus it would be dropped out altogether, which
cannot be allowed with regard to anything that is directly
enjoined.

2. The ‘annulment’ hitherto described has been that
of the details of the Archetype as transferable to the Fctype.
There is yet another kind of ¢ annulment’ which is more
general in its character, to which the name ¢ Prasanga’ is
given. There are five kinds of this form of ¢ Annulment’ :—
(1) The annulment of the Principal Sacrifice,—e.g. the daily
Agnihotra is set aside by the Agnihotra performed for the
attaining of a certain result. The other four are the
annulments of subsidiaries :—(2) The annulmentof one enjoined
subsidiary by another enjoined subsidiary, (for examples see
1 and 2 above);—(2) of the transferred subsidiary by the
enjoined subsidiary,—e.q., the Prayiaja, &c. for the Isti per-
formed at night are set aside by those performed for the
Darsha;—(4) of the transferred Subsidiary by that which
is transferred,—c.g., the Praydja done for the Purodasha is
set aside by that done for the Pashu;—(5) of the enjoined
by the transferred,—e.g., the recitation of the Samidien:
verses for one who is desirous of fame sets aside the recita-
tion of the original Samidhéni verses.

3. The above are instances of compulsory annulment.
There are cases where it is purely optional,—e.g., when the
post is said to be of Khadira or Bilva wood ; the one may be
set aside, at option, in favour of the other.

4. In all the above cases, we had the ‘annulment’ of
something that was, by some means or other, indicated as
fit for being adopted. There are annulments also of such
things as do not have their adoption indicated by any
means. As there can be no limit to things not so indicated,
the number of annulments of this kind cannot be fixed. We
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shall cite a single example of this kind :—When a direct
injunction lays down a certain manfra,—the Aindri verse
for instance,—to be used at the sacrifice to the Garhapatye
fire,—this mantra annuls or sets aside the possibility of the
mantra being used at any other sacrifice,—that to Indra for
instance,—at which it would have been used in virtue of
certain words contained in the mantra itself. Though
in these cases, what is annulled is something that might be
regarded as actually indicated,—e.g. by the indirect implica-
tion of the words of the manfra,—yet it is called
‘apraptabadha,’ the ‘ annulment of that which is indicated,’—
in view of the fact that in face of the Direct Injunction to
the contrary, the ¢indirect implication’ of the word does not
possess any indicative force at all ; so we have the annulment,
not of what is actually indicated, but only of what might
be indicated.

Shankara Bhatta* enumerates and exemplifies no less
than 556 ¢ annulments’ of this class.

5. There are many cases where we have the ¢ Annul-
ment,” not of] all the details transferred from the Archetype,
but of only a portion of these. This partial ¢ Annulment’
forms the subject-matter of the fifth pada of Adhyaya X.
Wo shall cite here a few instances :—(1) For the baking of the
cake dedicated to Agni, eight pans are prescribed in connec-
tion with the Agnéya sacrifice ; in connection with its Ectype,
the offering to Dyavaprithivi, only one pan 1s prescribed ;
hence when transferring the pan from the Agnéya to this
latter we shall bring in only one pan—and that too only the
first of the eight—and set aside the remaining seven
(X—v—1 to 3).

In some cages, the order of the details’in the Archetype
is changed in the Ectype; for instance, at the Jyofistoma,
there are certain cups dedicated to certain deities; when

* Mimamsabalaprakasha, pp. 134—37.
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these come to be held up, it is the one dedicated to Indra that
is laid down as to be held up first; and so on; at the Ectype,
the same cups are © transferred ’; but the order of the holding is
changed, in virtue of the direct injunction that at the HEetype,
the first to be held up is the cup dedicated to Shukra.
(X—v—67 to 69). This change of order has been called
¢ Pratikarsa. In some cases, the details transferred
from the Archetype are not sufficient for the Ketype; for
instance, at the Archetype only 15 Samans are sung; while
for the Ectype 21 are prescribed ; in this case the remaining
gix Samans have to be added over and above the 15 at the
Archetype ; and the number 21 is not to be made up by
repeating 6 out of the 15 Samans of the Archetype.
(X—v—15 to 25).  Then again, the Jyofistoma is laid down
as to be performed by only one Sacrificer; the twelve-day
Satra has this Jyotistoma for its Archetype; but for the
Satra it is directly enjoined that there should be many (17)
Sacrificers; hence at this we have seventeen, and not only
one, Sacrificer. (X—vi—45 to 50).
SeorioN (9)—SUB-SECTION (2).
Samuchchaya or Combination.

1. The subject of ¢ Bagha’ naturally leads to that of
¢ Sumuchchaya,” ¢ Inclusion’ or ¢ Combination’ or ¢ Aggrega-
tion’; in virtue of which there is no ¢ Annulment’ of actions
and things, but only a ‘Combination’ of what 1s laid down for
the Hctype specifically, with what comes to it from its
Archetype. For instance, in connection with the Naksatrestt,
certain additional libations are laid down as to be poured
after the principal offerings,—these offerings being to Agni,
the Krittikas, Amba and Dula; while in its Archetype, the
Naristahoma is not set aside by the offerings to Agni, &c.;
but both sets of libations are offered; and the reason for this
¢ Combination’ lies in the fact that the offerings laid down
serving a transcendental purpose, there would be no justifi-
cation for abandoning any of them. (X—iv—1).
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2. Pada VI deals with ¢ Annulment’ and ¢ Combination’
as pertainmingto the singing of Samans; and pade vii withthose
pertaining to the Animal Sacrifices.

SEecTIoN (9) Sus-sEcTION (3).
Meaning of the Negative Word.

1. In view of the fact that ¢ Annulment’is, in most
cases, expressed by the negative word, Jaimini proceeds, in
pada VIII, to explain the various meanings of the negative
word. (1) The negative denotes ¢ annulment,” and hence
an exception ;—e.g., the “appointment’ of priests is laid down
for the Archetype ; this ¢ appointment’ is negatived in con-
nection with the Hetype ; and here the negative modifies the
Archetypal injunction to this extent that it comes to mean
that ¢ at the Ectype one should make usec of all archetypal
details, with the exception of the Appointment. (X—VIII—
1to 4). (2) The Negative denotes ¢ Option,”—in the case of
two contradictory declarations;—e.g., in the sentences °the
vessels are to be held at the Atiratra’ and ‘ the vessels are not
to be held at the Atiratra,’—the negative in the latter does
not lead to any exception ; it only modifies the original in-
junction to the extent that the holding of the vessel is made to
bo regarded as optional (X—VIII—6). (3) The Negative
expresses praise of something other than what is negatived ;—
e. g.inconnection with the Agniholra, we meet with the passage
<one should offer the wild seasamum ; ......these are w0
offerings’ ; now, liow to reeoncile the first part of this pass-
age-—where the wild seasamum is laid down as somothing
to be offered,—with the latter part,—where it is spoken
of as not to be offered ? With a view to this reconciliation,
we take the negative to mean that “the offering of milk
at the Agnihol{ra is so praiseworthy, that even such an
excellent thing as the wild seasamum is not to be offered
in its place,’—the negation of the seasamum indicating the
praise of the milk (X—VIII—7). (4) The negative denotes
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paryudass or Partial Rejection ;—e. g., in connection with
the Jyotistoma we read,— one who is initiated for the
Sacrifice should not give gifts, should not make offerings,
should not cook,’—which prohibits certain acts ; these same
acts are also enjoined, in connection with the same sacri-
fice, as accomplishing certain desirable results ; these same
acts again are also found to be transferable to the same
sacrifice from the _dgnihofra,—in which case those acts are
meant to help the accomplishment of the Sacrifice. Now
the question arises as to which one of these two sets of the
actions concerned,—or both sets,—are meant to be negativ-
ed by the aforesaid prohibition ; and the conclusion is that
both sets are not negatived ; it is only the set calculated
to accomplish something desirable for the man that is nega-
tived ; as tho prohibitive sentence follows closely upon the
injunction of this latter set. (X—VIII—12 to 15).

Secmion (10) Sus-secrion (1).

The Methods of Ascertaining the Eaxtent of the Archetype
along with its Ectype.

1. The preceding section has dealt with ‘Annulment’
and ‘Combination’ ; by means of these we are enabled to
ascertain the extent of the ectypal performances alone ;
and we are led to consider the means pf ascertaining the
extent of the Archetype along with the Ectype. This sub-
ject lends itself to a twofold division :—(1) There are
certain subsidiaries which, if performed once, effectuzﬂly help,
by that single performauce, more than one action ; this
help, accorded by a single performance of tle subsidiary
to many Primaries, has ben called ¢ Tuntra’ ; (2) there are,
on the other hand, some sabsidiaries which have to be
repeated in connection with each Primary to which they eve
related ; to this repetition of the Subsidiary with cacn
Primary has been given the name of ¢ Avapa.

-
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2. As a preliminary to the consideration of the ques-
tion of Tantra and Avapa, it is necessary to consider wheth-
er, in the case of a sacrificial performance consisting of a
number of Primaries and Subsidiaries, the specified result
follows from any one of these, or from all collectively.
It is only when the result follows from all collectively, that
the question can arise as to whother a certain Subsidiary is
to be performed in connection with every one of the Pri-
maries, or not ; whereas if the result follows from each of the
Primaries, it would be absolutely necessary for the subsid-
iary to be performed with every one of them, and as such
there would be no possibility of ¢ Tunira’ ; as each Primary
in this case, will have to be treated as a complete whole
by itself, Herein lies the uso of Adhi. (1) of adhyiya XI. The
conclusion is that the result follows from all collectively.

3. The second and following Adhikaranas also deal with
the question as to whether the Subsidiaries taken together,
help their Primary, or each accords its share of help independ-
ently of the rest ; the conclusion is in favour of the former
view ; so that in this case also we have ¢{anire’ (XI—i—5
to 19). It is for this reason that the Pray@jus—which
are the subsidiaries of the Darshapurramdsa—are to be
performed once only (XI-—~I—29 to 37).

4. Another general question dealt with in this connec-
tion is with regard to the ‘Kamya’ sacrifices ; these have
to be performed as often as one may desire the result pro-
ceeding from it (XI—i—20 to 25). Actions with only
visible worldly results have to be repeated as often as it
may be necessary for the accomplishment of that result.
But in cases where the actionis for invisible results, it has
to be performed only once (XI—i—27, 28).

' Secrion (10) Sus-secrionN (2).
Particular Cases of ‘Tantra’ and Avipa.’

1. Bearing upon the Darshapurpamase "sacrifices wo

find a number of texts—e. g., (a) ‘the Darshaptrnamisa
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should be performed on level ground,” (&) ‘the Purna-
misa should be performed on the Full Moon Day,” (¢) ¢ there
should be four priests at it and so forth. From these
passages it would seem that one entire Darshapurpamisa
should be performed on level ground, another on the Full
Moon Day, and so forth,—the whole sacrifice to be repeated
at each place and time mentioned. But the conclusion
on this point 13 that the whole is to be performed only
once ; and that this one performance is to be done at the
place and time laid down in the texts ; and the reason for
this 1s that the numerous actions composing the Darshapitsr-
pamdsa are to bring about their result, as combining to make
up the single performance of the sacrifice (XI—n—1, 2).
‘All the Subidiary Sacrifices that go to make up the single
Primary Sacrifice arve thus to be performed at the same
time and place as that laid down for the Primary. This
affords an instance of ‘Tantra’ (XI—ii—3 to 10). Another
-case of ‘Tantra’ we have in the well-known Agnyadhana,
which has to be done only once,—the same consecrated
fire serving for all subsequent sacrifices. (XI—iii —2).

2, This same Darshapérpamiasa sacrifice supplies us
with an instance of ‘Avipa’ also :—The Sacrifice consists
of two sets of sacrilices—one group called the ¢ Darsha’ and
another the ‘Pirpamasa’ *. though the subsidiaries laid
down for each group are nearly the same, yet they lhave to
be repeated with each group ;and the reason for this is
that though the two groups together form a single sacri-
fice leading to a single resnlt, yet, inasmuch as the two
are to be performed on two different days,—15 days
apart from ecach other,—the subsidiaries performed with
one would be performed on the day of that group ; and thus
they would mnot be performed on the day prescribed =
the other sgroup, which latter would therefore be left in-
complete ; so 1n such cases the subsidiaries have to be

* Bee Chap. IV, § 6.
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repeated. (XI—ii—11 to 17). There are however cer-
tain subsidiaries which, by their very nature, and also by
virtue of direct injunctions, caniot be performed on the
same day as the Primary ; for instance, the making of the
altar, as prescribed for the day preceding the Darsha, can-
not be done on the same day as that sacrifice. (XI—iii
—1).

SECTION (11)—Sus-sEerIoN (1.

Prasaiga : an extended Tantra.

1. The subject of our last section is Lrasanga. Tt is
not the ¢ Prasaiga’ that we have already noticed above
(sec. 9, sub-sec. 2) as a particular form of ¢ Annulment’; it
1s something entirely different; it may be regarded as
a sort of an extended Tuntra : ¢ Tantra’ proper is the single
performance of a subsidiary with a view to helping more
than one Primary,—that single performance being prescribed
and intended by the Sacrificer to help more than one
Primary; a case of ¢ Prasaiga’ however we have where
the single performance of the subsidiary,—even though
prescribed and intended to help a single Primary,—is
accepted as helping another Primary also, when this latter
1s performed by the same man and at the same time and place
as the former Primary. As for instance, the Prayaja and
other subsidiaries performed in connection with the Agniso-
miya animal-offering, helps the Cake-offering also. Even
though we have no such injunction as—¢ what is done for the
animal-offering lielps the cake-offering also’,—yet the circums-
tances brought into existence by the performance of the sul-
sidiaries with the intention of helpine one action, could not
cease to exist and withdraw their help from another action
also, which might happen to be performed at that same time
and by the same agent (XII—i—1 to6). Then again,
when one has prepared the sacrificial altar, in connection
with the Agnisioma, it he wishes to perform an Isti also,—
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after that A gnistoma-~=it is not necessary for him to erect
another altar ; the same altar can be used for a number
of sacrifices. (XI[—ii—8, 9).

9. There are certain exceptions also: e. g the
Arambhantya [sti is laid down as to be performed at the
commencement of the first Darshapurnamasa that the person
undertakes to perform, as shown under IX—i—34, 35; and
though this sacrifice is meant to be simply purificatory 1n
its character,—tending to purify the Sacrificer, —yet, inas-
much as a single performance of this cannot help all the
gacrifices performed by the man during the Darshaplrnamasa,
it has to be repeated along with each of the Hetypes that the
man performs; and the reason for this lies in the fact that
the qualification ©lifelong’ does not pertain to the Primary
Sacrifice, but to the Performer of each Sacrifice (as shown
under I[—iv—1); and and thus there i3 no ¢ Prasanga’
in this case—(XI[—ii—19 to 21).

Sgorion (11)—SuB-sECTION (2).
Vikalpa : Option.

1. We now proceed to consider the case of Option
or ‘Vikalpa’, which may be regarded as an antithesis to the
¢ Combination’ dealt with in Sec. 9, Sub-sec. (2). In a case
of ¢Combination’ we have certain Subsidiaries to
be performed togsther; bub in a case of ¢Option’ only one
of the many subsidiaries can be performed ; and the choice
Lies with the Sacrificer. This comes after ¢ Prasanga’, as it
is this latter that leads to a number of subsidiary details being
accepted as optional alternatives.

9. Before taking the particular cases of Option, we
shall offer a few general observations on the subject. Aw
¢option’ is mnot permissible exept under strict necessity ;
because its acceptance gives rise to eight undesirable
contingencies; this is whatis meant by the dictum we SO
often meet with in Sanskrit works—vikalpasye astadosa
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dustafvat ? These eight undesirable contingencies may be
thus briefly explained in reference to the case of the ‘yava’
and the ‘orihi’, both of which are prescribed as optional
alternatives :—(1) If we use the ovr7hi, and reject the yava
we reject the authority of the text enjoining this latter; (2)
we assume the untrustworthy character of this text; (8) if
we use the yava, we reject the text prescribing the
‘vrihi’ and (4) assume the untrustworthy character of this
text ; (5) and in this latter case we again accept the
authority of the yava-text, which we had rejected before;
and (6) we also reject the assumed untrustworthiness of the
yava-text; (7) in using the vriki again, we accept the
authority of the wrihi-text which we had rejected and
(8) we also reject the assumed untrustworthiness of that
text.

It may be noted however that none of these objections
apply to the Options that are fized or limited, as shown
under II—iv—8 to 32; nor in the case of those Options that
depend entirely upon the wish of the agent.

3. Options have been grouped,* primarily, under
three heads:—(1) Indicated by Reasoning; (2) Indicated
by Direct Declaration ; and (3) Depending upon the wish of
the agent. Of the (1), there are eight sub-divisions:—(a)
Option between two ‘ kinds’,—e. g., between the kind of corn
called ¢ Yava’ and that called ¢ Vrihi' (&) Between particu-
lar individaal Substances,—e. ¢., at the Darshaparnamasa,
for the Agnisomiya, the cake offered may be one baked in
eleven or twelve pans,—as mentioned in the texts of two
rescensions (Vide IT—iv—8 to 82). (¢) Between
Qualities,—e. g., between the black and red colour of the goat
at the Agnisomiya. (d) Between Actions,—e. g., at the
Jyofistoma, when the priests go out of the Hawvirdhana
forming themselvesinto a line, if the line happens to be
broken by one priest, one set of expiatory rites is preseribed

* Mimamabalapratasha, pags 152,
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if by another priest, another set; if both should happen to
break the line simultancously, there is an optlon

between the two sets. (VI—v—51 to 53). (¢) Between
the use of a Aind and its entire abandonment,—-e. g., for
the Vajasaneyins it is laid down that they may or may
not recitc the Nalksalra-manfras; here the recitation
of the class ‘naksutra maniras’ may be done, or it may
be omitted altogether. (f) Between the use of a parti-
cular individual and its abandonment,—e. g., the particular
mantra ¢ Sembhira’ may or mnot be recited. (g) Between a
quality and its abandonment,—e.g., for the altar of the
Davrsha Sacrifice, a particular size 1s laid down; but at the
same time, there is a declaration to the effect that ¢ there
need be no exact measurement for the altar’; lience the
size prescribed in  the former may or may not be adopted.
(h)y Between an action and its omission,—e.g., the holding
and the non-holding of the Sodasiin vessels at the Atiratra
sacrifice.

All  these ecight ‘options’ again may be either
¢ kratvartha’—helping in the accomplishment of the sacri-
fice,—or *purusartha ~—accomplishing something desirable
for the agent. All the examples cited above belong to the
former class. Asan example of the lattor class, we have
the following :—At the Darshapirpamasa sacrifice, the
water is fetched in a  vessel which has a handle four inches
long, and a cavity eight inches decep, and about 9 inches
in diameter;—if one Sacrificer is desirous of acquiring
‘brahmic glory’, this vessel is, in one text, spoken of as
to be made of the wood of a Hrge tree, and in  another as to
be of Kansye metal; and this gives rise toan ¢ Option.’

There are thus 8 kinds of “krafvartha’ and eleven kinds
of ‘purusartha’ options indicated by reasoning —making
19 in all.

Similarly, of Option indicated by divect declaration also,
there are 19 kinds.  As an example of one of these we have
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the one indicated by the text—¢ One who desires to sacrifice
with corns or with animals, or with Soma, should sacrifice
either on the New Moon or on the Full Moon Day, ’—where
we have an ‘option’ of {ime, as also of materials. In
this connection we may cite an example from Smriti liter-
ature also; where it is laid down that ¢ the Pifris remain
satisfied for a month with offerings of seasamum, yova,
&e.,’—if one is desirous of keeping his Pifris satisfied
for a month, he may offer any one of the materials herein
mentioned.

Of the third main kind of Option also—that depending
on the will of the agent,—~weo have the same 19 divisions,
As an example of this we have the following:—~In connec.
tion with the Ashvamédha a ° Brahmana’ is laid down
as to be sacrificed ‘to Brahman’; this Brahmana sacrificed
may belong to the ‘XKaupdinya’ orto any other gofra,—
this depends entirely upon the wish of the agent.

4. Another division of ¢Options’ is into two : the two
classes of—(a) Vyavasthifa—where among the alternatives
there is limit or fizity ; and (&) Avyavasthita,—where there
is no such limit or fixity. Hach of these again is either
indicated by vreason or pointed out by direct declaration. As
Options of this latter class, we have the examples already
cited above. As an example of the Fized or Limited kind
based on reasoning, we have one from the Smritis, discussed
by Kumarila under the Smriti-pada. It has been laid down
that the Brahmana should devote 12 years of his life to the
study of each of the four Vedas,—or as many years as
may be necessary. On tho face of it, this appears to indi-
cate an  Unlimited Option, leaving it entirely at the option
of the student whether he will finish the whole in 48 years
or in 4 only; but by reasonings it has been shown by
Kumarila that we have here an option of the °limited’
kind—the mecaning of the text being that, ¢if the student
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is not going to take to the life of the Householder, he
must devote 48 years to Vedic study; if however he is
going to enter that life, then he should devote only 5 years
to each Veda, 20 years in all; but if he is not able, under
his peculiar circumstances, to devote more than 2 or 3 years,
he should adopt this latter course, and so on.” (See
Tantravartike, p. 112). The fizity of Options indicated by
Direct Declaration is of seven kinds :—(1) with regard to place,
—e.g. the ‘consecration of fire’ having been laid down as to
be performed during the Spring, the question arises as to
which of the two methods of counting seasons is to be adopted
in this case—Seasons as a rule being counted by the ‘lunar’
month, and the lunar month being taken by some to begin
with the New Moon, and by others with the Full Moon.
The fixity of option in this case is due to the text that ¢the
lunar month should not be counted to begin with the dark half
of the month.” (Trikandamandana).  With regard to Time;—
in connection with the reciting of the Var{raghni and the
Vridhanvati mantras at the Darshapérpamasa, there being
" no rule as to which of the two is to be recited on the New
Moon Day, and which on the Full Moon Day,—we have
the decisive rule that the Vartraghni is to be récited on the
Full Moon and the Vrighanvati on the New Moon Day.  (3)
With regard to Agent;—e. g. at the Darshapuirna-
masa the Sacrificer has to recite a manfra ; and in this
connection three manfras are laid down ; from among which
it would appear that any one may be recited ; but we meet
with the distinct rule to the jeffect that the first of the
mantras is to be recited by the Brahmana, the second by
the Ksattriya,and the third by the Vaishya sacrificer. (4)
with regard to action ;—for the Varunapraghasa, two
‘vihiiras’ are laid down,—one to the right and another
to the left ; and a further rule lays down that the maruf
material is to be placed to the right, and all others on the
left. (5) With regard to result;—e, g. with regard to
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the many optional *nfdhanas’ (the additional syllables added
to the Saman, by the exigencies of music) to beadopted at
the Jyotistoma, we have a rule laying down that—* when the
sacrificer desires rain, the nidhana to be used is his, when he
desires food, the nidhana urg,’ and when hedesires heaven, the
midhana @.’ (6) With regard to cause or occasion;—we have
an example of this from the Swmritis: We find the text—*in
the case of the death of a Sapinda, the period of impurity
18 to be 10 days; ortill after the day of the picking up of
the bones (third day), or three days, or one day only; and
as thisrule by itself would be a source of confusion, we
have the additional rule that, ¢when the dead Sepinda is
one whose Upanayana has been done, the periodis to be 10
days ; if his Tonsure has been done (and not the Upanayana)

4 days, and so forth......... one day being the period in the
case of the dead being a child who has just cut his
teeth.’ (7) with regard to the limit or condition;—

e.g. the Vrihi and the Yava being optional alternatives,
we have the conditional rule—*if one has begun with the
Vrili, he must continue with the same. ’

5. In regard to Options, the following facts are note-
worthy :—In many cases where there may be an apparent
option, there is no real option at all; e.¢g. in cases where
many details are laid down with regard to the same action,—
each of these details being intended for a distinct purpose. In
such a case, every one of the many details has to be used.
(XII—iii—9). But in cases where the details are for the
same purpose, we have option. (XII—iii—10 to 14). Simi-
larly with regard to the many expiatory rites; if these are
laid down in counnection with the same deficiency or dis-
crepancy, then there is option (XI[—iii—16) ; but there can be
no option when they are laid down in connection with dis-
tinct deficiencies—in which case all have to be performed
(XII—iii—19). So with manf{ras,—it is only when many are
laid down for the same purpose that we have option
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(XII—iii—29). But when of such mangras one is found to be
expressive of mere recitation, another of praise, and another
of some bdlessing,—all have to be recited (II—iv—1,2). With
regard to gifis, when several numbers—6,12, &c.,—are laid
down, we have option (XII—iv—9).

CHAPTER IV.
SACRIFICES.

[Books consulted :—(1) Shatapatha Brahmana (Berlin);
(2) Ibid. Translated by Eggeling (Sacred Books of the
East); (3) Shrauta-Sutras of Katydyana with the. Bhasya
of Karka (Chaukhambha Sanskrit Series, Benares); (4)
Shrautapadirthanirvachana (°Pandit’, Benares); (5) Apas-
tambiya Darsha-Purnamisa-Paddhati (Manuscript lent by
Mahamahopadhyaya Gangadhara Shastrin, Benares); (6)
Katyayaniya Agnistoma-Paddhati (Manuscript lent by MM.
Gangidhara Shastrin, Benares); (7) Bhattabhaskara (Manus-
cript with the present writer); (8) Madhavacharyas’s Com-
mentary on the Institutes of Pariishara (Bibliothica Indica) ;
(9) Prakaranapafichikd (Chaukhambha 8.8.).]

1. Al Mimamsa discussions are based upon the inter-
pretation of the rules and regulations laid down in the Vedas
(pre-eminently in the Brahmanas) bearing upon sacrificial
ritual ; hence for the due understanding of the reasonings
employed, some knowledge of the ritualistic details becomes

essential. We shall therefore devote this chapter to that
subject.

2. Though as a matter of fact, the term ¢ gharma’ is
applied to all such actions as Ydga (offering of Sacrifices) ;
Homa (Pouring of libations); Dana (giving of presents);
Snana (Bathing) ; Dhyana (Meditation); Jape (Repeating of
Mantras), and so forth,—yet the principal forms of Dharma
‘that constitute the subject-matter of the Mimamsa-Shastra
are Ydga, Dana and Homa only (Shabara-Bhasya, p. 483, 1.
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18). Every one of these consists in the offering of a certain
thing to some one else. The ‘offering’ common to all these has
been defined as the ¢ resolution or making up of the mind to
be indifferent to, or lose sight of, or give up, one’s own
proprietary rights over the thing that is offered’ (Shabara-
Bhasya, p. 484, 1.11-12). Then again, an offering becomes
a ‘yGge’ when the proprietary right is relinquished by
means of words in favour of a Deity, (Mim. Su. IV—ii—27,
also Bhasya p. 484, line 13), a personality who is not near
the person making the offering. When it is relinquished and
actually made to rest in, and transferred to, another person,
who is near at hand, the offering becomes a ‘dana’ or ¢ giving ’
(Shabara-Bha. p. 484, line 14). It is called * Homa’ when the
thing offered is thrown into, and offered at, a particular
assigned place (Mim. Su. IV—ii—28; Prakaranpaiichika
page 105); it is not necessary for the offering to be thrown
into the fire, in order to make it ¢ Homa’ (as has been
asserted in the Bhattabhaskara, MS. pp, 92-93); because in
many cases, the throwing of substances into water (as during
the Avabhritha Isti, at the conclusion of the Agnistoma) is
called ‘ Homa.’

The difference among Yaga, Dana and Homa is thus brief-
ly explained in the Shabara-Bhasya, p. 484—*The relinquis;z-

“ing of one’s proprietary right is the factor common to all the
three ; the difference is only : this—in Y@ga, there is mere
verbal relinquishment (the thing offered is not actually taken
away by the recipient),—in Dana, the thing is actually
made over (to the recipient),—and in Homa, the thing
offered has got to be thrown into some suitable receptacle
(water or fire).”

3. The deity to whom sacrifices are offered is, for the
Mimamsaka, a purely hypothetical entity, posited for the
sake of the accomplishment of a Sacrifice. ‘Yaga’ having
been defined as ‘offering to a Deity,” no yiaga could be
accomplished without a ¢ Deity’; hence the Deity is subordi-
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nate to the Sacrifice; this is very clearly brought out in
Mim. Sa. IX—i—6-10; in which connection the Bhasya
explains that the Deity has no body, it does not eat any-
thing, it cannot be either pleased or displeased; nor can it
award prizes or punishments, as results of sacrifices ; hence it
i that it cannot be regarded as the principal factor in the
Sacrifice. Those Vedic passages that speak of certain gods
having ¢hands,” &c., all these passages must be treated as
pure Arthavade, even non-existent properties being attri-
buted, in praise, to the gods.

The ‘Deity’ of a sacrifice is thus nct necessarily a
‘person’ or ‘being’; it is spoken of by means of some word
or words in the injunctive sentences as one to whom the
offering is to be made; and whose excellences are eulogised
in the hymns; e.g., in the sentence ‘ @gneyo’stakapalo bhavaft,’
the word ‘@gneyak’ points to Agni to whom the cake baked
on eight pans is to be offered. There are three sources
of information as to the ‘ Deity ’ of sacrifices:-—(1) Nominal
affixes,—as in the instance cited, the nominal affix ¢dhak’
added to the noun ‘Agni’ shows that Agni is the ‘Deity’;
according to Panini’s Sttra, 4-2-24, which speaks of the ‘dhak’
affix as indicative of the deity (see also Mimamsa-Sitra
(X—iv—25);—.2) The Dative termination,—e.g. in the
sentence ‘Agnisomabhyam yajati,’ the dative ending in ‘Agrigo-
mabhyam’ denotes that the pair ‘Agni-Soma’ is the ¢ Deity’; tlis
is weaker in authority than (1), because the deity having no
personal existence cannot, in the proper sense of the word,
be the ‘receiver’ of a gift; and hence the ‘receivership’ indi-
cated by the Dative can be only figurative ;—(3) Mantras,—
in many cages it i3 some word or expression in the manfra
that indicates the Deity, e.g. the word ‘Kefw’ occurring
in the mantra ‘ Ketuikrinvannakétave, &c.” indicates Ketu
as the ‘Deity.’ (Vide Bhatta-bhaskara, pp. 92-93).

4. The main classification of Sacrifices is based upon the
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difference in the substances offered. On this basis they have
been classified under the following three heads :—

1. ¢Isti’ -(including also the Haviryajiias)—Sacrifices
performed by the Yuajamana or ‘Sacrificer’ accompanied by
his wife and helped by the four Rifviks or Priests—Adhvaryu,
Brahman, Hotri and Agnidhra,*—consisting of offerings of
milk, butter, rice, barley or other grains. The ¢ Prakriti’ or
¢ Archetype’ of this class is the dual sacrifice of the
¢ Darsha-Purnamasa’ (described in Shafapathe Brahmana,
I and II); and this, with the following six ¢ Vikritis,” ‘Ectypes’,
forms the seven °Samsthas’ or ‘forms’ of the ‘Isti’ :—(a)
Agnyadhana (described in Katyayana’s Shrauta-Sutra,1V. 179,
&c.); (b) Agnihotra with its ectype the Masagnihotra (describ-
od in Shatapatha Br. 1. 7-1, &c., and also Shraufa-Suira
IV); (¢) Agrayanesti (Shatapatha, 1V. 2-2); (d) Chaturmasya
(Shrauta-Sttra V); with its four sections, the Vaisvadéva, the
Varuiapraghisa, the Shakamehda and the Shundsiriya; (e)
Pashubandha (Shrauta-Sitra VI and Shatapatha XL 7:1);
and (f) Sautramani {Shatapatha XT). 1 Katyayana in
his Shrauta-sitra deals in detail with the first five only.
Even though without Agnyédha)na, no Isti can be perform-
ed,—as these have to be offered into the fire consecrated
by the Agnyadhana (Shatapatha, I. 6, 8, 20)—yet it is the
Darsha-Pirnamasa, and not the Agnyadhiina, that is re-

"% The adhvanyu is the most important among these ; chosen before the rest,
and operatin;,; from the beginning to the end of the performance. The Brahman
is the secoad to be chosen ; he is the general Superintendent or Examiner, well-
versed in ritualistic details, and also in the three Vedas; he also performs the
expiatory rites. The Hotri remains seated to the north _of the altar, and recites
all such hymns as the Samidhenis, the Praydjas, the Ajyabhagas, the Yajyds,
the Suktavgka and the Shamyuvika. The Agnidhraor the

the Puronuvdkyas,
onses with the word ‘astu’ to some of the

Agnid holds the wooden sword and resp
acts done by the Adhvaryu.
+In this connecticn, we mfy compare the following passage fron: the
Shatapatha Br. X. 1-5. JrasHTA¥ AT syfeigia ﬁﬁﬁifﬂsmﬁu S
(IR FAR A TEITSY, w‘g‘i vg'i wAY  IgAtITAY wgF Tg NgEEAW,
daeq® ¥aeal warat, AR TR geeacsafmiag w0
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garded as their ‘Archetype;’ firstly, because, as remarked
by Karka, the Shatapatha itself begins with the Darsha-
Purpamisa, and secoudly, because the Agnyadhiana is the
consecration of the fire only, and so cannot be regarded as a
‘sacrifice,’ in the strict sense of the term, on whose model
the other ectypal sacrifices could be performed. Other sacri-
fices of this class mentioned in the Shafapatha are the
Daksayana (Shrauta-Sutra 1V, 104) and the 7raiyambaka.

II. Palkayajiias—consisting of the offering of cooked
substances, not into the consecrated fire, but in the ordinary
domestic fire. The seven principal ‘samsthas’ of this class
are:—(a) Pajichamahayajiias (enumerated and described
in Shatapatha X, 5, (6)—the ‘Archetype’ ; (&) Astakas (c)
Parvanashraddha; (d) Shravani; (e) Agrahayani ; (f) Chaifri ;
and (g9) Ashvayujs. (See Pavasharamadhave,— Vyavahara-
Kanda, page 157, Note). These sacrifices are dealt with
by the Grihyasiitras, and not by the Shrautastitras. [t is
perhaps solely on this ground, and on that of their not being
offered in the consecrated fire, that these sacrifices have
been placed in a class apart from the Haviryajiias described
above. Consisting of offerings of milk and grains, these are
as much ‘Haviryajiia’ (in the literal signification of the
term) as the Darsha- Pirnamasa and the rest.

I Somayajias—Offerings of Soma-juice, also known
under the name of ‘Jyotistoma, which however is a name
that is given to the first of the following seven ‘samsthas’
of the Somayaga:—(a) Agnistoma—the ‘Archetype’ ; (8)
Atyagnistoma, (¢) Ukthya 5 (d) Sodashin 5 () Vajupeya (Shata-
patha V, Shrauta-sttra XIV); (f) Atirdlra; and (9) Aptor-
yama. All these are called “Elaha, as lasting for one day.
There are some Soma-sacrifices that last from two to twelve
days ; these are called ‘Ahing’ ; to this class belongs the
Dvadashaha described in Shatapatha IV. 5. 1.  Others
again, called ¢ Safras’, are not ‘sacrifices’, but what have been
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called ‘sacrificial sessions’ ; these last for more than
twelve days, and are performed by many persons (generally
geventeen) in combination (see Shatapatha TV. 4,2, 12).
Under this head, the Shafapatha, and also Katyayana, in-
cludes such elaborate and complex sacrifices as the Gava-
mayana (Shrautasuira X111), the Rajastiya (Shatapatha, V, and
Shrautasutra X1II), the Swutraman: Shatapatha X1; Shrauta-
sitra XIX); the Ashvamédha (Shatapatha XI—XIII, Shrauta-
sufra XX) ; and also some minor sacrifices, such as—Vasor-
dhara, Rastrabhrit, Vajaprasaviya, Payovrata,§c. (Shatapatha
IV). Almost all Soma-sacrifices involve the killing of an
animal; hence older writers have included the ¢Pashu’ or
‘Animal’ sacrifices under ‘Soma.” Later writers however
appear to make some sort of distinction between the ‘Soma’
and the ‘Animal’ sacrifices ; at least, such distinction is
found in the Shrautapadarthanirvachana. There is however
no authority for this either in the Shafapath t or in the Shrauta-
sutras.

5. We shall describe here, somewhat in detail, the
performance of the two Archetypes:—The Darsha-Purna-
masa of the ‘Istis,” and the Agnistoma of the Soma sacrifices.

Tue Darsua-PUrRNaMZAsaA.

6. This is the name given to two sets of sacrifices—
the first set called ‘Parpamisa’ consisting of the three
sacrifices called the ‘Agneya,’ the ‘Upamshuyaje’ and the
‘Agnigsomiya’; and the other set called ‘Darsha’ consisting
of the three, called the ‘Aynéya’ the “Anidradadhiyags and
the Payoyaga—offered on the Full-moon and New-moon days
by one who has ‘taken the fires” That the sacrifices are
to be performed every fortnight is laid down in the Shata-
patha Brahmana X—1.5, =d¥s@ w=d=®@ gdgwsrmarst e
‘Fortnight by fortnight one shiould perform the Darsha-Purnas
masa sacrifices. (See Bhattabhaskara, As. p. 98.)
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7. As these sacrifices can be offered only in the duly
consecrated fire, and that also only after the daily Agnihotra
offerings have been made, we shall preface an‘account of
them by a brief description of the ceremony of ‘Agnyadhana,’
‘Fire-Consecration.” The salient features of this ceremony
have been summed up by Eggeling (Shafapatha Br., Sacred
Books of the Kast, pp. 74-76), wherefrom we take the
following extracts :—

8. “The Agnyadhana......is performed on the first day
“ of the waxing moon.........The normal performance requires
“two days—the first of which is taken up with preliminary
“pites, while the second is devoted to the chief ceremonies,
“beginning with the production of the sacred fire by
“ friction.

“ After the Sacrificer has chosen his four officiating
“ priests,* Brahman, Hotri, Adhvaryu and Agnidhra, he
“proceeds with them to erect the ¢ fire houses’ for the three
“ fires—Garhapatya,” Ahavaniya, and ‘Daksindgni’f............
“The Adhvaryu then procures a temporary fire...... and after

2 These four, with the Sacrificer, are the most important persons at the Sacrifice
(Vide. Shatapatha, 1. 1-1-15). Another important priest is the Udgitii, who chants
the Samaa hymns. He is not required at the Agnyadhiua. We have an
enwmeration of the several priests in Shatapalha XI1—1-1. A brief account of
thiese is also to be found in the Journal of the Asiutic.Society of Bengal, 1907, Vol,
II1, 4, ‘Some Notcs on Vedic Sacrifices.’

+ The Agunihotra ITouse is built on a flat level piece of ground, a regular
square or oblong, with doors on the East and South. In this IHouse, the centre
of the Western half is called the ¢ Abode of the Garhapatya,” which is a eircle
with a dinmeter of 27 Aiguls, whereon there is the ¢ Kunda,” the reccptacle of fire,
the hearth surrounded by two raised boundaries, one six Afiguls high and six broad,
and the other six diguls high and four broad. The tire deposited in this Kunda
is called the ¢ Garhapatya,” by reason of its special connection with the Sacrificer
who is the G'rihapati, Master of the House. From the centre of this Garhapatya
Kunda, a tape called the ¢ Pristhya-Satra’ is drawn towards the castern half of the
house, where they have the ¢ Abode of the Ahavaniya, mapped out into a perfect
square. Tllis_being surrounded by two boundaries like those of the Garhapatya Kunda,
forms the ¢ Ahavuiya Kunda or Hearth.” The fire deposited in this hearth is called
the * Ahavaniya, on account of all offerings being made into this fire. To-
wards the South of the Ahavaniya Hearth, a space in the shape of the winnowing
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“the four-fold lustration of the Garhapatya Fire-place, he lays
“down the fire thereon. Towards sunset the Sacrificer in-
“vokes the Gods and Manes.........He then enters the
“ Ahavaniya House, passes to the Garhapatya, and sits down
“to the west of the fire; his wife at the same time entering
“the Garhapatya house from the south, and seating herself
“gouth of him...... Whereupon the Adhvaryu hands to the
“ Sacrificer two pieces of wood (Arani)...... to be used next
“morning for the production of the sacred fire by one of
“them being rapidly drilled in a hole in the other...... These
“sticks are deposited on a seat. In the house of the
“Garhapatya a he-goat may then be tied up for the
“night...... to be presented to the Agnidhra.

‘ After sunset the Adhvaryu measures out four vessels
“of husked rice-grains—each containing three handfulls—on
“an ox-hide dyed red. With this rice the Odana Chatuh-
“prashya is prepared on the provisional Garhapatya fire.
“When it is ready, the Adhvaryu makes a hollow in the pap,
“and pours clarified butter into it; he then takes three
“kindling sticks, anoints them with some of that ghee, and
“puts them on the fire one after another. Thereupon the
“ Sacrificer having paid due honours to the priests......bids
“them eat.

“ During the mnight, the Sacrificer and his wife have to
“remain awake and keep up the fire. When the night clears
“up, the Adhvaryu extinguishes the fire, or......takes it
“southwards and keeps it in a safe place, till the Daksinagni
“fire is made up. He them draws with the wooden sword

basket is mapped out; this forins the ¢ Abode of the Daksinagni’ This surround-
ed by two boundaries forms the ‘Daksinagni-Kunda or Hearth’; the fire deposited
herein is called ¢ Daksinagni,” upon which rice is cooked for the four principal
priests. That these names of the fires—* Garhapatya’. ¢ Ahavaniya’ and
* Daksinagni '—are applicable only to duly consecrated fires, and not to the
ordinary fire, is proved by Jaimini in Mim. Satra XII—ii—1, where it is shown
that the name ¢ vihara, which is given collectively to the three consecrated fires,
cannot apply to the ordinary fire,
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‘“three lines across the fire-place and proceeds with the
‘“ preparation of the hearth-mounds.”

9. Eggeling stops short at these preliminary rites of
the first day. An account of the rites of the Agnyadhana
proper, we take from the Puddhati or manual based upon
the Shrauta-Sttras of Katyayana (Adh. IV) and Apastamba,
wherein we have, in a systematised form, what is described
in Shatapatha 11, 1'1 et seq.

On the hearth-mound, the Adhvaryu deposits a piece of
gold, sprinkles the earth of the mole-hill, and surrounds it
with pebbles (Shr. St. IV.210). Before or after suurise,
(Shatapatha 11'1-4'8 and 1V-1-2'11) the fire is produced by
the drilling of the sticks (215), and after sunrise, is taken
from the Garhapatya to the Ahavaniya hearth. Fe takes a
burning stick and deposits it on the Garhapatya hearth,—the
Brahman singing the Rathantara Saman. From there
the fire is taken to the Daksinagni hearth; and the
Adhvaryu requests the priests to recite the Shyaifa, the
Varavantiya and the Yajiiayejiiya hymns. The Sacrificer
then makes the Agnihotra offering, ending with the final
offering, and pays the specified gifts to other Brahmanas.

10. The above is an account of the Consecration of
the Fire in which all sacrificial offerings are made. We shall
now proceed with the details of the Darshapurpamasa.

11. Though both Katyayana’s Shrauta-Satra and the
Shatapatha Brahmana begin with the ¢ Purnamasa’ Sacrifices,
the later Manuals begin with the ¢ Darsha.” We shall follow
these latter, and note, in passing, all points where the
the ¢ Parnamasa’ differs from the ¢ Darsha.’

12. On the morning of the day preceding the New
Moon, (some of the lunar mansions are specially recommend-
ed in Shatapatha I1-2), after the daily Agnihotra has been
performed, the Sacrificer chooses his Adhvaryu, and with
his help performs the five-fold lustration of the Ahavaniya
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and Daksinagni hearths in order to make them fit to receive
the consecrated fire from the Garhapatya hearth. This fire
is then taken out of the Garhapatya and deposited on the
other two hearths by the Adhvaryu (this being called the
‘Agnyuddharana’), and two logs of fuel are placed upon
each of these fires. Into the fire thns supplied with
fuels, the Sacrificer makes certain offerings.  Drinking a
little water, he, along with his wife, Imposes upon  himself
certain fasts and restrictions, preferring requests to Agni,
Vayu and Sarya  to help him in keeping  these. The
Adhvaryu taking up a knife hoeats it on fire; and with this
and the water vessel in his hand, le goes a few steps either
to the East or to the North, and picking up Nusha grass, throws
one or two blades of it as an offering to cows; he holds the
rest in his hand, holding the bundle tight on the point,
where the blades shoot off from the stem, and with the knife
cuts the bundle at that point with a single stroke. Another
handful is also similarly cut off for purposes of the Prastara,
a bedding of Kusha grass upon the Altar, whereupon the
Juhu* is kept. Having cut off three more handfulls of
Kusha (called ‘Nidhanas’) he touches his own body. He
prepares the Shulva,t lays down the stick, and keeps upon
'3 the handfulls of Kusha, and upon one of these he deposits
he prastara ; he binds up the whole into a bundle, dedicating
t to Indrani, sprinkling water on the bundle. He
akes up another supply of kusha and keeps it close to the
place of the central paridii.}

13. At this point comes in the performance of the
Pindapitriyajfia. At this the Sacrificer makes an offering

© A full list with explanatious of this and other things will be found later on
at the end of the section.

T A rope of Kusha, with three knots in the middle, and one at the end, for the
purposc of binding bundles of fuel,

1 Tliis is the name given to the three loga of wood that are kept along the
Northern, Western and Southern sides of the altar, upon the first mekhalg or
raised boundary.
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of rice-balls to his three immediate ancestors®; and approach-
ing the Garhapatya hearth, hands over the ball offered to
his grand-father to his wife ; and throws the other two into
the fire.

14. The Adhvaryu prepares another Shulva, and with
this he ties np the three porighi-logs nto a bundle ; and
deposits it along with the bundles of fuel. He then prepares
the Vedat and the Upavesa;§ and the Sacrificer, assisted by
his wife, sweeps the Sacrificial Hounse and washes it
thoroughly.

15. During the day, the Sacrificer shaves his head and
chin, abstains from meat and ‘from carnal pleasures (Kat.
Shr. 8. IL. 8-9). In the afternoon e, with his wife,
partakes of the rice and barley mixed with ghee, called the
¢« Vratopaniye’ (Shr. St 11 10) ; whercupon they take the
vow of henceforward eating ‘ nothing but what grows i the,
forest, be it forest-herbs, or the fruit of trees” (Nhatapatha,
I--1:1-10, Shr. Su. IT'14).  In the evening he offers
the usual Agnihotra libations. The Adhvaryu, before
retiring, spreads kusha on the paridais and around the
three hearths, puts fuel on the three fires, separates the
calves from theie dames (this removal of the calves being
called  Palsapakarans, Shatapatha 7-1).  The Sacrificer
also spreads /Ausha round the fires, and invites the gods
to lodge in his house; and then, with his wife, retires
to rest, slecping on the ground, in the Garhapatya House

or in the Ahavaniya House.
. S .
® At the ¢ Parnamdse, in place of this yajia they have the Vratopayana,

whereiu the Sacrificer picks up two entire biades of Kusha, and sipping water three
times, sprinkles water on the Ahavaniya fire into which he puts four pieces of
fuel.

+ A broomstick for the sweeping of the altar, made of Kusha grass doubled up
and tied, with the ends lopped off ;—the shape being similar to that of the thigll of
a seated calf. A piece of wood six inches long cut off from the root end of the
branch of a tree.
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16. This finishes the observances of the Previous Day,
called the ¢ Upavasatha’; °because,’ says the Shatapatha
(I.—1-1-77), ¢when the householder enters on his vow, he
means to sacrifice to the gods the next morning; therefore,
all the gods betake themselves to his house and abide by
(upa-vas) him in his hounse. "*

17. On the next morning,—the morning of the New
Moon—after the morning libations of the daily 4 gnihotra have
been offered, the Adhvaryu, before the sun rises, t spreads
Kusha round the fires, and prepares Kusha-seats for the
Sacrificer and the Brahman; and then gets together the
vessels, implements and all other articles, necessary for the
performance.§

18. The Sacrificer then procecds to ‘appoint’ the
Brahman; The priest accepts the post, and promising to per-
form his duty well, invokes blessings upon the Sacrificer and
berakes himself to his assigned seat, called the ‘Brahmasadana’,
He tales from under his seat a blade of Awusha and throws
it towards the South-Kast, thercby chasing away all nndesir-
able elementals; and thenceforward, scated near the

havauiya, watches the performance. §

19. After the DBrahman has taken his scat, the
dhvaryn gots in the Prinatd vessels, and filling them with
ater, sprinkles that water over his head with the pavifra

directing the Sacrificer to keep silent during the performance,
he deposits the pranifa vessels on Lushe and covers them

np with kushe. Taking np the Agniho/ra-havani and the

%At the Piicymamisa, the rites of the Previous Day are gencrally performed
on the same day as the main Sacrilice.

TAfter suarise, at the Parnamasa.

1A list of these with brief deseriptions, is given at the cnd of this account.

§At the Parnamasa, when jt is being performed for the first time, the
Anvarambhan ya offering is made at this juncture; it econsists of oblalions of a rice-
cake to Agni-Vispu, boiled rice and grains to Sarasvati, and a rice-cake to

Sarasvata ; the priest’s fee in this case being an one-year old cow.
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Shiirpa, he heats them over the Ahavaniya fire; and ob-
taining the Sacrificer’s permission to prepare the offering,
he proceeds to the cart which is full of corn, and takes out
some corn in the pdfri; and ascending the cart, he washes
the corn needed for the Sacrificial Cake, from which he
removes all foreign substances. Having washed his hands,
he puts the corn into the Sharpe with the Agnikofra-havan,
The Sacrificer then offers his invitation to the gods to be
pleased to come to his house and accept the offerings; where-
upon the Adhvaryu promises to prepare the cake for Indra-
Agni*. Looking towards the Kast, he looks round the
vithara (ground mapped out for the Sacrifice), and descends
from the cart; and deposits in their assigned places the
handfulls of cornintended for the gods; and washes all the
vessels. Taking up the skia of the black antelope, he shakes
it up three times, and calling it the ‘skin of Aditi’, he
spreads it, the hairy side uppermost, to the North of the
Garhapatya hearth, with its neck towards the East; on this
he places the wli#tkhale, and putting some corn into it, he
. takes the musala, and calls out loudly for the Haviskrit’ or
¢ preparer of the offering ;” whereupon the Lady (the Sacri-
ficer’s wife) begins to thump the corn.

20. Then follows the appointinent of the Agnidira or
Agnid priest. Having accepted the office and promised to
perform his duty, he takes up the Shamya, and strikes
with it the drisad and the upala. The Adhvaryu brings up
the Sharpa into which the corn thumped by the lady has been
kept, and winnowing with i‘t,, removes the husks, upon the
utkara (the appointed place where all bits of grass and such
other refuses are to be thrown); and then taking up the
husks into the pan intended for the middle cake, throws
them beneath the antelope skin, as an offering to the
Raksasas. Having washed the pan, he cleans the grains

® For Indra-Vai..ridha at the Plirnamasa.
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of all the husks, and keeps the cleaned rice in the pifri; and
being again thrown into the wl#Zhala it is again thumped
and cleaned by the lady aided by the Adhvaryu. The rice
is then thoroughly washed, all the refuse being again thrown
upon the uflara as an offering to Raksasas. The Adhvaryu
takes up the Shainya and keeping it on the skin, he places
upon it the ¢risad, and upon this latter the upala; taking the
handfulls of corn set aside for each of the gods, one by one,
into the risad, he pounds them, once forward once back-
ward and then quickly, a number of times; whereupon he
requests the Lady to finish the pounding, after which the
flour is boiled eilier upon the Garhapatya or on the Ahava-
niya, fire. Taking a few live coals from the Ahlavaniya
the Adhvaryn puts them over the midile pan, and
then over each of the other pans. He heats the madanti
water, and having washed with this the patr, he puts into
it the flour, naming the gods for whom the cakes are intend-
ed ; and kneads it with the Meksana ; and having made it
into a ball, he cuts this up into smaller balls of equal size,
labelling each as intended for such and such a deity. With
eac of these balls he prepares a cake of the shape of the
tor jise, not very high, and of the size of the horse’s hoof.
He hen removes the live coals from the pans, and bakes
th cakes upon these,—that intended for Agni upon eight
pans, and so on* ; repeating in each case the mantra ‘urupratha
uruprathasva...urw yajiiapatth prathatam’ (Shatapatha, T—
1-6-8).  When the Cakes have been baked, he sprinkles
water upon them, and heats them again, by taking a burning

?The number of paus upon which the cake is to Le bukemios with the
deity for whom it is intended. We shall note a few of these as mentioned in the
Shatapatha Brahmana :—the cake intended for Agni is baked upon eight pans
(L—6-2-5; 11—2-1-22; T1-5-1-8; V.-2-1-4); that for Varuna on one pan (1V.—4-5-15) ;
that for Indra-Agnion twelve (V-2-2); for Agni-Visnu on eleven (V.—2-2.6); for
Vignu on three (V.—2-5) ; for Agni-Soma on eleven (V—3-4) ; for Vaisuvahara on
twelve (V.—2-4-13) ; for the Maruts on seven (V.—3-1-6) ; for Savitri on twelre or
eight (V.—3-3 2) ; and for Indra on eleven (V.—4-2-10).
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fuel round them three times. The cakes being ready, each
is kept aside for use, being covered up with hot ashes.

21. Taking up the sphya, the Adhvaryu draws with
it three lines on the ground, and proceeds to prepare an
altar or mound ‘ of the size of the sacrificer.” The sacrificer
having washed the altar, the Adhvaryu spreads Kusha over
i, and directing the sacrificer to bring up the proksans
and other vessels, and to prepare the lady, he washes each
vessel as it is brought in. The preparation of the Lady
consists in the Yokfra being tied round her waist, and
seating her near the Abavaniya. The ghee is then boiled
over the Daksinagni fire and poured into the Ajyasthali over
a pavitra; and all ashes, &c., being removed from the ghee
with the mantra ¢ i5¢ fva’ the ghee is heated again on the Gar-
hapatya fire with the mantra ‘ #7j€ fva’ and then handed over
to the Lady.* She looks into the ghee carefully, holding
her breath (Shatapatha, I.—3—1-18). The ghee is again
heated over the Garhapatya, and is again examined by the
Sacrificer and the Adhvaryu, who carries it to the altar and
keeps it in the dhruvd and throws a few blades of Kusha
towards the South as an offering to the Pitris. Taking up
the Kusha intended for the prasfara, he handsitto the
Sacrificer, who, in his turn, makes it over to the Brahman who
prepares the prastara. The Sacrificer spreads some Kusha over
the altar, taking special care to have the roots of one bund-
le covered up by the tips of the other. The Adhvaryu
takes up the prasfara, and, assisted by the Sacrificer, places
the paridlis in their position,—the. central one, that to the
west of the hearth, having its top-end towards the North,
presided over by the Gandh’arvas; the Southern one with
its top-end towards the East, presided over by Indra;and

®Tss tvd &c., the first mantra of the Yajurveda Samhita appears to have never
been used, in its complete form, at any sacrificial performance. It is always
spoken of in the Shatapatha as to be used in sections. See 1.1.6-6-1-7.1. 2
1V-3.117.
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the Northern one, also having its top-end towards the Kast
presided over by Mitra-Varuna. Taking up two Kusha-
blades, he keeps the prastara upon them. The Sruk having
been placed upon the prasfara, the Sacrificer consecrates
the Juh@i, the Adhvaryudoing the same with the Upabhrit,
to the North of which he keeps the dhruva, which, along
with the Sruve, is consecrated by the Sacrificer. The Adh-
varyu having kept the Ajyasthaly tothe West of the Sruk,
the Sacrificer consecrates the Sruk, takes up the Veda, the
ajyasthali, the patri and the Sruva. Taking the cakes out
of the coals and reciting the words ¢ syonante sadanam krinomi,
ghritasya dharad susévam kalpayamsi, he spreads Ausha on
the pafri,and having removed the ashes from the cakes, aad
completing the manfra ‘tasmin sidw &e,’. he deposits the cakes
on the pa¢ri, and applies butter to the cakes with the Sruwva,
which are thereupon consecrated by the Sacrificer—each
being called by its deific name as ‘@Ggnéy@’ ¢ aindra,’ &ec.

22. The seat of the Hotri—called the ¢ Hotrisadana’
hav’ g been prepared with kusha, the priest-elect is called up
an duly appointed by the Sacrificer; and wearing the
sa. ificial thread,* sits facing the East, to the North-East of
tt  Ahavaniya. Being directed by the Adhvaryu, he recites
th . Upamshu mantras and also the Samidhen: or ¢ kindling’
versest, the Sacrificer placing a fuel on the fire at the
utterance of ‘Om’ accompanying each verse. The fire having
been kindled, the Adhvaryu fans it with the Veda, and with
the Sruve taking up ghee out of the dhruva@, he pours it
along the fire, from one end of the hearth to the other,—

? From this it would seem that the sacred thread’ was worn only during
sacrificial performance, andnot always; that this may bave been the custom iy
also indicated by the name‘Yujiopavita’ by which the ‘sacred thread’ is generally
known. This view howeveris contrary to such well known texts as ‘ Sadopavi-
ting bhavyam, Sada baddhashikhena cha’.

+ The mumber of these verses i3 variously mentioned in the Shatapatha;
‘Fiftecn’ is mentioned in I—3.5.7; ¢ Seventeen’ in I—3-5-10 and 6.2-12 ; and I11—
1.3.6; ‘Twenty-one in II1—3.5.11. Eggeling has translatcd eleven verses in a
footnote on page 102,—these eleven becoming fifteen by the first and the eleventh

being repested three times each.
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all the while contemplating on Prajapati. Taking gheo
out of the Ajyasthali he fills the dhruva again, to overflow-
ing. The Adhvaryn and the Hotri thereupon repeat the
names of the Pravaera-Risis, and the Hotri offers his
invitation to the deities of the Sacrifice. The Sacrificer
handing over the Sruva to the Adhvaryu, the latter pours
an offering of ghee toIndra;and taking ghee out of the
dhruva he pours it over the juh#, and alsoround the dghruva ;
and drawing together the bundles of fuel with the sphya, he
takes his seat behind the Agnidhra, and recounts his pra-
vara-risis ; the Hotri also doing the same, walks up to the
Agnidhra and sweeps the ground three times, and then
retires to his appointed seat.

23. The Adhvaryu takes up the Juhi and the Upabhrit,
and requests the Hotri to make the following five ¢ Prayajas’
or ‘ Fore-offerings’ to the five seasons (Shatapatha, I1-5—2
and 8):—(1) To the Samid—i. e. the Spring, (2) to Tan#na-
pat—i. e. the Summer, (3) to the Ids, . e. the rains; (4) to
the Barhis—i. e. the Autumn; and (5) to the Svahd—the
Winter. After these offerings, the Adhvaryu pours gheo
into the dhruva and the wupabhrit; and cutting out short
pieces out of the Kusha contained in the prastara he
anoints theso with ghee; and requests the Hotri to pour
libations of ghee to Agni and Soma;and the Hotri pours
a lUbation each to Agni and Soma, and another to the
two combined. Whereupon the Sacrificer proceeds
to perform the expiatory rites consequent upon the discrep-
ancies that might have occurrcd during his previous day’s
fast and observances. This rite consists of the offering of
libations to Agni and Prajapati. The Adhvaryu then
cuts off five slices—each slice about an inch long—out of the
cake dedicated to Agni; and pouring ghee over them, he
hands them to the Hotri, who offers them to the following
five deities:—(1) Agni, (2) Visnu, (3) Agni-Soma, (4) Indra-
Vaimridha, and (4) Indra-Agni.
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24. After this come the two Parvana Homas ; the
Adhvaryn taking ghee out of the ng/c_/sﬂmlz, with the Sruva,
pours an oblation to the Purpamase (the Full Moon Day)
and one to the dmavasyd (the New Moon Day).

25. This is followed by the Narista Homas, at which
offerings are made to Agni-Vayu, the Maruts, Brahnan, the
Dévas, Paramatman, Agni-Svistakrit and Agni-Vaishvanara.
The Adhvaryu then cuts out a slice of the size of a grain
of barley, out of the cake dedicated to Agni, and also from
each of the other cakes; and puts these pieces into the Pra-
shitra vessel, which is made over to the Brahman priest who
eats a little out of it. The Adhvaryu brings forward the Ida@-
pafra and hands it over to the Sacrificer, who consecrates
it and makes it over to the Hotri. While the Sacrificer
recites the Devagavi mantras (Chidasi &e. Vijasandyl Sam-
hita IV.—19), the Adhvaryu permits the cating of the
Ida, wherer on the four Principal Priests, along with the
Sacrificer = Yujamanapaiichamal’ — eat 1t.

26. T viding the Agneya cake into four parts, the
Adhvaryu :zeps them on Kusha ; and the Sacrificer having
assigned the shares of the four priests, has his own share
assigned by the Adhvaryu. The Agnidhra and the Adh-
varyu eat their shares.

The Adhvaryu cooks a large quantity of rice—called the
¢ Anvatharya’ When it is ready he smells it, and taking out
a small quantity with his fingers, mixes it with the Brah-
man’s share of the cake. The rest of the rice is then offered
to the Brahmanas called in by the Sacrificer, who also gives
them proper gifts.

27. The Agnidhra selects some fuels and keeps them
aside for the Anuyije or the After-offerings (Shatapatha
I—8-2); and the Adhvaryu throws the rest of the fucl into
the fire, as an offering to Rudra,
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28. The Adhvaryu now proceeds with the Anuydja
or After-offerings. (1) to the Barhis, (2) to Narashamsa,
and (3) to Agni. The Sacrificer sprinkles ghee on the
paridhis; and assigning the central one to the Vasus, the
Southren one to the Rudras and the Northern one to the
Adityas, he keeps the juht on the prastore, out of which
Kusha-blades anointed with ghee are offered to Agni, Soma,
Visnu, Agni-Soma, Indra-Vaimridha, the Dévas, Agni-
Svistakrit, Indra-Agni and Mahéndra. The prastara is
then carricd to the Ahavaniya hearth by the Agnidhra,
who also carries to the same hearth, the paridhis one by one,
and also fire in kindled sticks,—the Hotri all along reciting
the Shamyuvaka manfra (Shatapatha I—9-1-25; and
Rigveda Sam 5—47—7). And into this fire, the Adhvaryu
throws the paridhis as offerings to the Vasus, the' Rudras and
the .Kdit;yas; and the Priests eat the remnants ; and wash the
vessels and implements.

29. Now follow the Patnisamyajas (Shatfapathe I —9-2).
Led by the Agnidhra the priests move to the Garhapatya
hearth ; the Adhvaryu sitting on its South and the others on
its North. Offerings are then made to Soma, Tvastri, Raka,
Sinivali, Kuha, the Dovapatnis (Wives of the Gods), and
lastly to Agni-Grihapati. The finger-joints of the Hotri
being anoiuted with ghee, four drops of ‘ghec are poured
into his hand, and six drops in the hand of the Agnidhra.
Being tonched by the Adhvaryn, the Agnidhra, the Sacrificer
and the Lady, the Hotri makes an offering of the ghee in
his hand to Paramatman.

30. Then follow the Pistalepa and the Phalikorana
Homas :  Four drops of ghee being dropped into the julii, the
chafts of the grain out of which the cakes were prepared are
thrown into it. This mixture offered into the Ahavaniya
constitutes the Phalikarans Homa (‘Phalikarana’ being the
name given to the chaffs removed from the corn by the




TrE DArsuA-PURNAMASA. 267

Lady). After this comes the Pistalépa-Homa: the Sacrificer
having dropped four drops of ghee into the juhi, he puts
into it the dough that may be found to be attached to the
vessels, and offers it into the firc, as an offering to the
Vishvedévas. This offering is again repeated three times
—(1) to Sarasvati-Vishobhagina, (2) to Sarasvati-Vesh-
abhagina, and (3) to Indra.

The girdle-zone of the Lady is at this point unfastened
and placed in her hands; after which she washes her face.

32. DBetaking themselves to the Ahavaniya hearth,
they perform the expiatory or Apologetic Homa, called the
‘Sarvaprayashehitfa.”  This consists of the following offer-
ings :—one to Brahman, one to Yajfla, one to Varuna, two
to Agni-Varnr y, one to Ayas-Agni, one each to Prajipati,
the TIstas, e Vasadinistha, DBhesajanduristi, Niskriti,
Samriddhi, t! : Dévas, Agni-Jataviédas, Agni-Svistakrit, Indra,
Indra-Abha kara, Indra-Harivat-Vardhamana, Agni, Agni-
Shraddha, Varuna-Indra-Savitri-Visnu-Marut, Agni-
Tantumat, Varnna, Agni, Vayu, Surya and Prajapati. After
these the Adhwaryu and the Brahman pour offerings to
Prajapati, into each of the three fires; and finally the
Adhvaryu filling the dhruv@ with ghee, pours it as an offer-
ing to Yajfla-Paramatman,—the Brahman reciting the
mantra ¢ Ayashchague, §e.,” (Maitrayani Samhita 1—4-3).

38. The Sacrificer now eats his share of the remnants.
The Adhvaryu brings the Praniti vessel on to the altar; this
is filled with water, with which the Sacrificer washes his
face; and then the Adhivaryu pours the water on the
altar. The Brahman eats his share of the remmnants and
retires.

34. The Sacrificer now performs the Fisnukrama
(described in Shatapatha, I—9-3-8; T—12-13; IV—5-2-10;
VI—6-4-1). That is, on the Southern side of the altar,
moving his', right leg foremost, he moves four steps to the
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East, repeating the mantra visnoh kramosi, &c.’—Vijasaneya
—Samhita XII—5), invoking blessings upon himself and
family, ‘and destruction on his enemies. He then walks
round the altar; offering salutatious to Sturya and Agni, he
proceeds to the Garhapatya and salutes it with the manfra
“Agné grihapate, &e.” (Maitrayanl Samhitd I—5-11).  Pro-
ceeding to the Daksinigni heavth, he salutes it and sits
down on the altar. Taking the Fedu on his lap, he pronoun-
ces the text ¢ STryasyarri{a anvdvar{e (§e., (Vajasantya Sam
II 27) ; whereupon he mvites and feeds ten Brahmanas; and
divesting himself of his vow, retires. (Shatapatha, I—9-23).

35. List of the articles required at the Darsha-Purna-
miasa,—arranged alphabetically :—

(a) Anvaharyasthali—the dish in which is strained the
cooked rice intended for the four priests.

() Agnihotrahavani—made of wvikankata wood—15
inches long,—with one cnd shaped either like the lip of the
elephant, or the beak of the swan, or the tail of the crow,—
with a hollow 8, 5 or 4 anguls deep respectively,—the rest
being kept as handle; this is used in making the Agnihotra
offerings.

(¢) Ajyasthali—the vessel in which the boiled ghee is
kept.

() Ida-patra—a vessel made of Ashvattha wood,—with
handle 4 anguls long attached to a hollow 4 anguls in circum-
ference; in this is kept the Ida,—the remnants of the
offerings.

(¢) Upablyrit—a piece of Ashvattha wood similar to the
juhs, kept by the Adhvaryu in his left hand while in his
richt hand he holds the juhZ with which he makes the
offerings.

(f) Upala—the picce of rounded stone with which things
are ground upon the stone-slab.
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() Upavésa—a two-inch piece cut out from the root-
end of the Palisha ov Shamz branch shorn of its leaves.
Tlis is used for removing the live coals from the Garhapatya
fire.

() Ulakhale —the wmortar made of Palasha wood, 12
anguls high, with a hollow in the lower half ; used for the
cleaning of the rice and other grains.

(t) Kapala—liarthenware pans for the baking of
cakes.

(/) Krisnijina—skin of the black antelope, used as a
seat for the mortar upon which rice and other grains are
pounded.

(k) J. n—a piece of palasha wood similar in form to
the Agniko! thavani; all principal offerings are made with
this.

(¢{) artha—XKusha grass.

(m) Drisat—The stone-slab for grinding corns.

(n) Dhruvi—similar to the juhi, but made of vikaikata
wood ; ghee is kept in this ; and it is kept upon the altar from
the beginning to the end of the sacrifice.

(0) Parigli—Three sticks of fucl exactly of the length of
the raised boundary of the Ahavaniya; they are placed upor the
girdle, on the West, North and South of the heartl). These may
be of the following woods—Dalasha, Vikankata, Karsmarya,
Bilva, Khadira, Udumbara.

(p) Pavitra—a blade of Kusha cut into two equal preces
and consecrated with a mantra ; used for sprinkling water.

() Patri—a wooden dish in which the prepared cake
1s kept and cut up into slices for offerings and also for distri-
bution among the priests.

(r) Pistalepaphalikaranapiltra—NVesscls for keeping the
ground corns and the chaff thrown out from the winnowing
basket.
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(8) Pranitd— Vessels made of Ashvattha wood; 8 anguls
deep with handles 4 anguls long.

(¢) Prashitra—The remnant of the substance offered
kept aside in a vessel, called, on that account, the ‘Prashi{ra-
pitira,” which is made of Khadira wood, of the shape of the
cow’s ear.

() Madanti—The water heated in a vessel that be-
comes heated while the frying-pan is being heated.

(v) Musala—pestle made of Khadira wood, one and half
times as long as the mortar.

(w) Meéksana—a piece of Ashvaftha wood 15 inches long ;
with one end flattened ; used in mixing together the fried
substances with madenti water.

(#) Yoktra—a three-fold rope of Muiija, wound round
the waist of the Sacrificer’s wife (Shatapatha I-3—1—13).

(y) Veda—a handful of Kusha grass, twisted and
doubled up into the shape of the thigh of the seated calf ;
used in the sweeping of the altar.

(z) Shamya—made of Khadira wood; 36 anguls long,
having at one end eight knots, one angul apart from one an-
other; placed under the flat grinding stone, when rice, &c., are
ground ; also used by the Agnidhra priest for striking the
stone.

(za) Sharpa—winnowing basket made of bamboo.

(z6) Sphya—a sword made of Khadira wood, 20
anguls long, 4 anguls broad.

(z¢) Sruk—isthe name given in common to the Juhi,
the Dhruva, the Upabhrif and the Sruva—the instruments for
making offerings.

(¢d) Sruva—a piece of Khadira wood, 15 inches long,
with a hollow at one end, an inch in diameter ; with this all
offerings of ghee are made. It may be of paldsha or vikan-
kata wood (Shatapatha V—2-3-15).
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THE AGNISTOMA.

36. Having described the Archetypal Isti, we are now
going to describe the Agnistoma (also called Jyotistoma) which
is the archetypal Soma-ydga. This sacrifice is dealt with in the
Shatapatha Brahmana, Prap. IV and IV, and in the Shrauta-
Sutra of Katyayana, Adh. VII—XV. (Chaukhambha Sans-
krit Series, pp. 417 to 601). It is upon these original
texts, and upon the Paddhati or mannal, by Yajiika Deva-—
also based upon Katydyana—that the following account
18 based.

37. If theSa ificer isa regular performer of the Agni-
hotra, he should r rform the daily Agnihotra, and also the
Darsha-Parnama  Sacrifices before he takes up the Agnis-
toma. But if he happens to be one who has had no ‘Agni’
in his family,—.e., who himself, or his two immediate ances-
tors have not been regular performers of the Aguihotra,—
before he can be entitled to the Agnistoma, he has to offer a
he-goat to the Ashvins,—this being an expiatory rite for
cleansing himself from the character of the ¢ Bad Brahmana,’
attaching to him on account of the non-performance of the
Agnihotra, and the neglect of Vedic studies. After this
comes the performance of the expiatory rite, if the Soma
Sacrifice has not been performed in the family for three
generations,—this rite consisting of the offering of a goat to
Indra-Agni. Both the animals are sacrificed in the same
manner as that to Agni-Soma, in course of the Agnistoma
(see below).

38. On the day preceding the one on which the Agnis-
toma is to be performed,—which generally is the day follow-
ing the New or the Full Moon,—the Sacrificer performs the
Nandishraddha,—an offering to his ancestors. On the day
of the Sacrifice, the Sacrificer and his wife, along with the
sixteen priests-elect, have their bath early in the morning;
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after whicli the priests are duly ‘appointed.” Before the
appointment of the human priests however, the divine ones
arc appointed : Agni being the Hotri, Aditya the Adhvaryu,
Chandramas tho DBrahman, Parjanya the Udgatri, Apas the
Hotrashamsin, and Rashmi the Chamdsidhvaryu. The Sacri-
ficor then annonnces his intention to perform the sacrifice
in the following terms:—'I am going to perform the
Jyotistomds Aguistome in which the sacrificial gft shail con.
sist of a hundred pieces of gold, and 100 cows and clothes and
horses,—it will be accompanied by the Rathantara-pristha
Saman, and four Stomas ; will you, Sir, so and so, of such and
such a gofrd, officiate as the [iahman priest.” This same
formula is repeated with each priest, who accepts the place,
and receives from the Sacrificer the offering of madhuparka.
The sixtecn priests are:—(1) the Brakman, (2) the Udgyilre,
(3) the Hotri, (4) the Adhvaryu—these four are the principal
priests, of the first class, called ¢ Mahartvik’;—(5) the
Brahmanachchhamshin, (6) the Prastotri, (7) the Mailrivar-
una, (8) the Pratiprasthilri,—these four belong to the
second class, called Dwitiyin’;—(9) the Potri, (10) the
Pratihartri, (11) the dehchhaviika, (12) the Nestpi—rthese four
belong to the third class, called ‘Trifiyin’;—(13) The Agued
(or Agnidhra); (14) the Subrahmanya ; (15) the Gravastut,
and (16) the [Unnétri—these four belong to the fourth class
called the ¢padin’; the last twelve ave also called ¢« Hofra-
shamsin. The Soma is then handed over to the Sacrificer,
who is thercupon anointed with a tiluke on the forehead,
and receives blessings from the Brahmanas.

59. The above having been done at the Sacrificer’s
house, he procceds, with the priests, to choose a place for
the Sacrificiul House.  The plot of land chosen shonld be
higher than all the land around, and should be sloping
towards the cast.  [aving cleaved it of all vegetation, they
build thereupon a house 20 aratnis by 10, (an “aratni’ being
nearly 15 inches), with three doors, on the East, South and
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West. To the North of this house another house—5 arafnis
by 5,—is built facing the East, for the ‘initiation’ of the
Sacrificer; and to the South, a similar house for the initiation
of his wife. Returning home they pour a libation of
ghee into the Ahavaniya fire,—this offering being called
‘ympahuti’; the remnant f the ghee is kept in a safe place.

40. Having consec. ted the ground, they transfer into
the Aranz the fire fron the Garhapatya and Ahavaniya
bearths of the Agnihotr: and placing the Arapi on the
cart, along with all other sacrificial implements and materials,
they carry it with propitiatory songs and recitations to the
ground chosen for the Sacrificial House. On reaching the place,
the Sacrificer washing his hands, takes the Arayz and the Soma
in his hand and enters the House by the Eastern door ; and
deposits the Soma on a raised platform,

41. The Adbvaryu proceeds to the mound (4 anguls
high, 24 anguls long, and 24 anguls broad), intended for the
Garhapatya, and having performed its lustration, he produces
fire by the friction of the Aran?, and keeps it on the mound.
About 8 yards removed from this mound, he has the mound for
for the Ahavaniya; and a little removed from this, the mound
of the Daksinagni. After the lustration of these mounds, he
deposits fire on these also. The Sacrificer thereupon makes
an offering of vegetables and grains to the Soma; and this
finishes the morning functions.

42. In the afternoon, the Sacrificer and his wife may
partake of rich food, consisting of rice and cakes and various
kinds of meat; after which he makes over all sacrificial
materials to a reliable person, requesting him to bring for-
ward each thing at the proper moment.

43, After this comes the Initiation of the Sacrificer
and his wife. In the Northern house, a jar full of water
having been kept, the Adhvaryu, facing the North, pares
the Sacrificer’s nails, and shaves certain parts of his head,
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proceeding from the right side. The razor i3 then made over
to the barber, who shaves the rest of the head and the chin,
The Sacrificer then takes his bath, for the purpose of purify-
ing him of the barber’s touch; and betaking himself to the
North-cust corner of the house, he wears a fresh silk cloth.,
Iu the Western house, the Pratiprasthi(ri performs a similar
ceremony for the Sacrificer’s wife ; the shaving of the head
in this case bring purely optional; though the nails must
be pared. The Lady also wears clothes similar to those
put on by her busband. These two Initiations over,
the Adhvaryu leads the Sacrificer by the hand to the Sacri-
ficial Touse, by the eastern door, the Pratiprasthatri leading
the Lady by the other door. The Sacrificer and the Lady
then repair to their appointed seats.

44. Then follows the Diksaniya Isti. A cake baked
upon eleven pans is offered to Agni-Visnu; and also an
offering of charu is made to the Adilyas. At this Isti no
manfras are recited loudly ; nor is there any sacrificial gift.
The remnants of the cake, &e., attaching to the Sruvae are
ultimately offered to the Vishvadévas. The Ahdvaryu
spreads kusha grass on the eastern side of the Sacrificial
House. The Sacrificer seated upon this receives ghee from
the Adhvaryu, which he rubs all over his body, the parts he
cannot himself reach being rubbed by the priest. With the
pointed end of an arrow he applies collyrium to his eyes;
the Adhvaryu eprinkles water over him ; whercupon the
Sacrificer closing his fist takes the vow of silence, and is led
by ihe Adhvaryr into the llouse by the eastern door, and
seated Detween the Garhapufya and the Ahavanyia hearths.
The Pratiprasthalri helps the Lady to go through the above
procedure; and she is led into the Iouse by the western
door. Thus cnds the Diksaniya Isti.

45, Next follows the Cdgrablaene Homa. With the
Sruve, the Adhvaryu pours offerings of ghee to-—(1) Akuti—
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Prayuj—Agni, (2) to Medha—Manas—Agni, (3) to Sarasvati
—Pusan—Agni, (4) to Apas—Dyivaprithivi—Antariksa—
Brihaspati, and (5) lastly to Vishvedeva—Savitri—Mitra—
Brihaspati—Pasan.

46, To the south of the Ahavaniya hearth, the
Adhvaryu spreads two skins of the black antelope. The
Sacrificer kneels to the west of the skin, facing the east.
Pronouncing the words ¢ Sharmasi’ he places hic right knee
upon the skin; and binds round his waist a mufija rope
twisted three-fold, pronouncing the words *%rga !’; and then
he binds up the knot of his waist-cloth ; covers 1 s head with
the upper garment, which, according to f&pastan i, he wraps
round his head in the form of a turban; and to the free end
of this turban, he ties the Liack horn, 6 inches fong.*  The
Adhvaryu then hands over to the Sacrificer a stick
of wdumbara wood long enough to reach his face from the
ground; and the Sacrificer raises it over his head, and
finally places it on his right shoulder.  While the Adhvaryu
ig doing this to the Sacrificor, tha Prafiprasthatri does the
same to the Lady ; with this difference that instead of the
horn, a piece of wood is ticd to the end of her upper garment,
and in place of the tarban, three folds of net are wrapped
round ler head; and in place of the muiija rope, the yoktra
18 wound ronnd her waist. With this ends the Initiation
with all its details.

47. At sunset, the Adlvarya permits the Sacrificer
and his wife to renounce the vow of silence; thisis doue by
the Sacrificer uttering oLk, bhuvak, svalk’ while seated
upon the black autelope skin. The Adhvaryu then milking
the milk of two cows, gets some yava cooked in the milk ;
and with this the Sacrificer and his wife break their fast; the
food intended for the Sacrificer is cooked over the Garla-
patya fire, and that for the Lady on the Daksiniagui.

#This horn is intonded for scratehiug the itching parts of his body ; this gxould
not be done with the finger-nails. See Shatapatha, I11—2-1-31.
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Having partaken of the food, the Sacrificer requests the Fire
to keep awake, and himse!f retires to sleep, on a bedding
spread to the south of the Ahavaniya hearth ; taking care not
to lie upon his back or stomach; his wife sleeps in similar
fashion to the South of the Garhapatya hearth. The two
cows are kept carefully guarded within an enclosure.

48. Towards the latter part of the night, the Sacrificer
and his wife wash their faces and hands; whereupon the
Adhvaryu offers to him milk in a Kasmsya cup; and this
milk he drinks, sitting upon the skin. The Lady also re-
ceiving the milk from the Pratirrasthifri in a copper vessel
drinks it. After this they ease themselves and go to sleep
again if necessary.

49. At the break of dawn, the Adhvaryu makes the
Sacrificer and the Lady to resume the vow of silence. The
milk is then boiled and kept away. After this comes the
Initiation ; after which, if the Sacrificer happen to got angry,
or to do any such improper thing as talking to a Shudra,
telling a lie, uttering non-Sanskrit words, and so forth,—
he has to recite the manf{ra—*<agné vratada asi, &c.’ (Shata-
patha, IIT.—4-3-9). From this point forward, till the
concluding Bath, the Sacrificer has to observe certain re-
strictions. Some of these are as follows:—(1) not to mix
with Shiidras; (2) not to talk to the Shudras; (3) not to
admit a Shiidra into the house ; (4) if it becomes necessary
to talk to a Shudra, this should be done through some
person of the higher castes; (5) not to rise from the seat
even on the approach of respected persons ; (6) not to salute any
person ; {7) not to go into a tank ; (8) not to touch rain water ;
(9) to talk sweetly and not harshly; (10) to talk Sanskrit
only; (11) to observe strict veracity ; (12) not to spit; (13)
nor to laugh loudly, (14) not to show his teeth 5 (15) not to
ascend trees ; (16) nor to wander out of the Sacrificial House ;
(17) not to cleanse the teeth ; (18) not to bathe ; (19) not to
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make any such offerings as those of the Agnihofra, the
Vaishvadéva, and so forth. Authorities are divided as to the
number of Initiations to be adopted—they may be 12,4, 8, or
even one.

50, After the Initiation they proceed to do the
Yapachchédana—the cutting of the Sacrificial Post. Taking
with them the remnant of the ghee and the fire-stick, they go
to the place where they have kept the log of khadira wood
intended for the Post. It is perfectly smooth and of even
thickness all over. They produce fire by the friction of the
sticks, into which they pour a libation of ghee, called the
s yapahuti’; after which they cut out a piece of the wood,
which may be 5, 6, 8,9,11, 12,13 or 15 arafnis long; and
the piece of wood left behind is called tho ‘Svarw’, and
kept aside for purposes of the Svaruhoma.

51. After this follows the Mahavirasambharana : The
Brahman and the Sacrificer get together clay, anthill dust,
the mud thrown up by the wild boar, the pufika herbs, red
flowers, goat's milk and the gavedhuka grass. Spreading
the skin of the black auntelope, they keep mnear it the scraper
made of udumbara or vikankata wood, about 15 inches long.
The Adhvarya takes up this scraper, and takiag up in his
hand the clod of earth, keeps it on the skin, whereupon ha
heaps, one by ‘one, all the aforesaid things. To the North
of the skin, the Adhvarvu chooses a square level spot ; and
covering it with a piece of cloth, keeping an opening to the
east, he cleans the place and sprinkles sand over it; and
accompanied by the Prafiprasthafri the Néstri, and the
Unnétri, he picks up the skin along with the things put upon
it ; and while the Brahman and the Sacrificer are reciting the
mantra * praitu brakmanaspatibk &’ (Rigveda—I. —40-3) he
carries the skin along with the thingsinto the covered spot.
Keeping the gavedhuka and the goat’s milk aside, the
Adhvarya mixes up the other things; and out ofthe lump
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of clay produced by this mixture, he prepares three maha-
viras. The mahivire is 6 inches long, with a cavity in the
middle and a lhole at the top, having a belt three inches
below the upper end. Then he prepares the two pinvanas
—which are similar in shape to the lotus on the Sruk.—
and also two circular pans of the size of the palm of the
hand, which are called ¢Rauhinakopala’. The clay left
behind, called the ‘wupashayi’ is kept away in a safe place,
for future wuse. The mahavires, the pinvenas and the
rauhinakapdlas are then smoothed by being rubbed with the
gavédhuka, TFire having been brought out of the Daksindgni
hearth, the priest throws it into horse-dung; and over the
smoke thus raised, he smokes the Mghavira, &c. Removing
the antelope-skin, he digs a square pit, and spreading Kusha
in it, and placing the three things over the kusha, he lights it
with fire. After they have beeun thoroughly baked, he gprinkles
goat’s milk over them, and keeps them aside carefully in a
safe place :—the breaking of these articles being considered
imauspicions.

52. Next comes the Prayaniyaz Isti. At this there is
no reguar ‘appoimtment’ of priests; nor ig there any distinet
sacrificial fee.  The priest cooks rice; and out of this enoked
rice offerings are made to Agni, Soma, and Pathyd Svasti,
and again to Agni, Soma, Savitri, Aditi and the Dévas.
These are followed by offerings of ghee to Pathya Svasti;
Agni, Soma and Savitri; all the man{ras being recited in a
subdued voice.

With the same cooked rice, they next perform the
Aditi-ydga ; which consists of an offering to Aditi, and a
concluding offering to Svistakril ; after which the romnant is
distributed among the priests. The prastara is thereupon
thrown into the fire, as an offering to Pathya Svasti, Agni,
Soma, Aditi and Savitri.
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At this stage of the Prayaniyd, the Pratiprasthitrs
fetches the Soma from the House and deposits it on the
reddish-brown calf-skin spread with its neck-end towards
the east. The person who is to sell the Soma,—who must
be sither a Shiidra, or a low-born person of the higher castes
—then cuts the Soma into as many parts as there are joir's
in it. The Adhvaryu closes the door of the House, p- rs
gheo four times into the juh#, and pours it as a liba on,
along with some fuels, into the Ahavaniya. Then he 25 a
blade of grass round a gold picce, and having tied . to a
string, he puts it into the juhi. After which the remaining

rites of the Prayaniya are performed.

53. After this comes the ‘purchasing of the Soma.
The doors of the House are opened, and the Adhvaryy and
the Sacrificer go out by the eastern door, and move towards
the heifer that is to Dbe given as the price of the Soma.
This heifer is of tawny reddish-brown colour throughout,
without any kind of mark on the body, withont any orna-
mentations, not deficient in any limbs, nor with a distorted
limb ; and it is to be accompanied by a bull; and she must
have tawny eyes ; and must be one year old. The Adhvaryu
having touched her body, she is led up to the Pratiprasthatri
and the other priests, the Adhvaryu and the Sacrificer follow-
ing her. On the spot where the heifer puts her front right
foot, in her seventh step, they all sit down, in the following
order :—the Brahman and the Sacrificer on the South, the
Adhvaryu on the West, the Pratiprasthatri and the Nestri on
the north, and the Lady further to the South, The
Adhvaryu places the gold-piece that had been tied up in a
string, on the exact spot where the heifer had put her foot;
and makes an offering of ghee to Aditi. Upon the spot he
draws three lines with the sphye, and taking unp the gold-
piece in his hand he puts it in the Sfhalz. Having poured
ghee upon the three lines he has drawn, he picks up the earth
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bearing the foot-mark of the heifer, and handsit over to
the Sacrificer, from whom it is again transferred to the Lady,
who keeps it in a safe place: and ties the gold-piece to her
ring-finger. The Sacrificer thereupon orders a servant to
bring up piece of cloth for wrapping round the Soma, another
as a ‘bedding’ for it, and a third as its ‘turban.’ One of
these pieces is taken up either by the Sacrificer or the
Adhvaryu, and the other two by the Pratiprasthatri; and they
go to the place where the Soms had been kept; and the
Sacrificer and the Brahman seating themselves to the South
of it, the Adhvaryu takes his seat on the North, and facing
the east, touches the Soma ; after which the ‘seller’ also is
not permitted to touch it. All foreign substances having
been removed from the Soma, the Adhvaryu folds up a piece
of cloth four-fold, and spreading it on the skin, measures out,
on to the cloth, ten handfuls of the Soma-chips ; and then
takes up the whole of it into the folded cloth; in which he
wraps up the Suma, and ties up the knot on the top with
the cloth intended for the ‘turban’; and hands over this

bundle to the seller.” Then proceeds the bartering for the
Soma -—

Adhvaryu :—*1Is your Soma for sale P ”
Seller :—* Yes ; it is for sale.”
A.:—*T shall buy it.”

Seller :—* You may do so.”

A.:—*“Ishall pay for it the sixteenth part of a gold-
piece.”

Seller :—*“ My Soma is worth much more than that.”

This goes on until the Adhvaryu offers a ‘cow’ as the
price. This is accepted by the seller, who says—* The Soma
has been bought by you.” Directed by the Adhvaryn,
the Sacrificer offers to the vendor a gold-piece and a she-goat
which the Adhvaryu hands over to the vendor, with the
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right hand, receiving the Soma with the left. He then ties
the Soma-bundle to the right thigh of the Sacrificer, who
thereupon gives the cow to the vendor, also gold and some
other things. The Sacrificer and his wife thereupon uncover
their heads, and belabouring the vendor with a bamboo-stick

wrest away from him the gold-picce that he had received
This bamboo-stick is thrown into the fire by the Adhvaryu

as an offering to Mitra-Varuna. The Sacrificer take

up the Soma-bundle and goes towards the cart intended for
the carrying of the Soma. On this cart the ddhvaryu spreads
the black antelope skin, and places the Soma upon it, and
covers it up with the second piece of cloth. The skin on
which the Sacrificer has been sitting is then fixedto a
bamboo-pole and stuck into the ground in front of the cart.
Two calves are then yoked to the cart; and they are driven
with a paldsha-stick by the Subrahmanya. The Adhvaryu
goes round the cart, and takes up a position behind it; and
takes hold of the rope attached thereto; the Sacrificer and
the rest proceed behind him. The cart is taken to the
House.

54. The Adhvaryu on nearing the House, calls the
Subrahmanya, who thereupon calls the Brihmanas to come
forward. The Pratiprasthatri brings the animal dedicated
to Agni-Soma to the east of the House, and stands near the
cart, holding the animal by the ear. This animal should be
a deer either of black colour with spots, or of reddish-brown
colour. The Sacrificer touches this animal ; and it is moved
away. The Adhvaryu, helped by the Pratipras{hatri, the
Nestri and the Unnélri, carry to the cart, the @sandz (a stool
made of Udumbara wood, high enough to reach the navel of
the Sacrificer, but only about 15 inches square at the top,
intended as a repository for the Soma); and spreading the
black antelope skin on this the Adhvaryu places
the Soma-bundle upon it; and the four priests taking




282 PrisrXxaBa MinIMak.

up the stool carry it into the House by the eastern door.
and keep it to the south of the Ahavaniya hearth.

55. Next comes the A{ithyésti:—They bake a cake
upon nine pans, intended as an offering to Visnu; after which
the madanti water for the Sacrificer is boiled upon the
Garhapatya, and that for the Lady on the Daksinigni fire;
and from this point onwards for all purposes they use water
out of these two madanfis only. The fire being churned out
of the arani sticks, offerings of ghee are made to Agni, Soma,
Visnn and the Devas; after which the cako is offered to
Visnu,—all the manfras being repeated in a low voice. The
Sacrificer and the priests then take out ghee with the Sruva
ont of the (/hruvd and the sthili twice over, and keep it in a
vessel hidden away ina safe place.* The Sacrificer puts
fuel into the dhavaniye fire, and the Lady inte the Daksi-
nagni ; and they bind up the mustt and the mekhald, The
Brahman, the Udgatri, the Hofri, the Adhvaryu, the
Agnidhra, and the Sacrificer tie gold-pieces to their ring-
fingers ; and repairing to the east of the Ahavaniya hearth,
untie the Soma bundle. Returning to their places they put
their hands on the prastara, and repair to their seats. This
is followed by the apportioning of the shares of the Brahman
and the Sacrificer, the sweeping of the fire-places, the wash-
ing of the juh#, and the besmearing of the paridhis with ghee,
Carrying the prasfara along with the paridhts, to the Ahava-
niya hearth, and sprinkling over these the water of the
Madants, the ddhvaryn hands them over to the Agnidhra for
safe custody. The Véda, the Yokira and the Pranita being
removed, o blade of kushae is thrown to the South-West asan
offering to the Raksasas; and the Subrahmanye having called
the Brahmanas, they receive their dues from the Sacrificer

and the Lady

®This is called the Tu,mmaptm djya ; and those taking part in this qhould
remain friendly to one another throughout their lives.
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56. The Atithyesti is followed by the Pravargyacha-
rana:—The three doors of the House are closed, the Lady
also being kept ous, by reason of the law that the perform-
ance of the Pravargya should not be witnessed by persons
not learned in the Veda. 'The Brahmman, the Sacrificer, the
Hotri, the Adhvaryw, the Pratiprasthitri, the Prastofri and
the Agnidhra recite the whole chapter of the Veda, beginning
with the words ‘richam wvicham prapadye’ (Vajas-Samh.
36). The Brahman thereupon takes his seat either to the
West of the Daksindgni or to the South of the Ahavaniya
hearth; spreading kusha belhind the Girkapatya the Adhvaryu
collects the articles needed for the sacrifice-—all the vessels
being of Udumbara wood, and all strings and ropes being of
muiija twisted three-fold (for the list, see end of section)
He prepares the pnrvifras, and having set up the
proksani vessels, he assigns to the Hofri, the business of
reciting the hymns, and to the Prasfofri that of singing the
Samans. He washes one of the Mahdviras (see above),
as also all the vessels got together. The Pratiprasthatri
then takes the peg and postout of the eastern door, and sticks
them on the ground on the southern side of the House, in
such a position as to be within view of the Hofri who sits
near the (larhapafya hearth; the post is intended for the
tying of the cow and the peg for that of the'gnat. Coming into
the House again, he prepares, to the North of the Garhapatya
hearth, a mound 15 inches square and - inches high, smeurs
it with cowdung, and consecrates it; o similar mound is
prepared to the North of the Ahavaniya hearth, and a third
also to the south of this latter hearth, close to the wall of
the House. On each of these mounds he sprinkles the sand
kept in each of the three cups. Between the Ahavaniya
hearth and the stool of the Svme, he places another stool,
high enouzh to reach the neck; and spreading the black
antelope skin upon this, he keeps upon it the Abhri, the
Unashay@ and the other two mahaviras ; and covers up the
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whole with a piece of cloth. Taking ghee with the Sruva
the Adhvaryy smears with it the mahdvira that has been
washed ; and taking the silver ‘hundred-pieces’ (Shatamana)
he hides it within the sand on the mound to the North of
the Garhapatya hearth. The Prastotri singing the Shukra
Saman, the Adhvaryn spreads mufija grass along side of the
mounds and keeps the mah@vire filled with ghee on that
grass; and sprinkling ash over it, he covers it up with live
coals from out of the Garhapatfye hearth, and surrounding
it with 13 pieces of vikankata wood, places on the top of it
100-carat-pieces of gold. While the Chandra-Saman is being
sung, he fans the fire with three fans prepared out of the
pieces of antelope skin with handles attached to them; after
having fanned the fire himself, he hands one fan each to the
Pratiprasthatri and the Agnidhra, whereupon all three fan
the fire. When the fire blazes, he removes the gold-
pieces and keeps them away ; and taking ghee with the Sruva,
he sprinkles it on the mahavira. The Pratiprasthairi then
prepares the Hauhina cakes ; he takes up the Shiarpa and
the Agnihgtra-havani, and warms them on fire. Looking into
the dough that has heen prepared, he removes all foreign
substances from it, and kneading it thoroughly, divides it
into eé{ual parts, spreads out each part into the form of a cake;
placing paridhis of Udumbara wood round the Ahavaniya
hearth, he smears the pans with ghee, and bakes the cakes
on them. The Adhvaryu thereupon takes up the cake
on the right;and while the Prastotri is singing the Soma-
nidhana, he throws it into the fire, as an offering either to
Dharma or to Ahaun. After this he takes up the Rajjusan-
dane and the two pinvanas; and accompanied by the
Prafiprasthatri goes out and milks the cow tethered to the
post,—receiving the milk in the pinvanas ; the priests milking
the she-goat. Both return to the House and keep the milk
in a safe place. The Adhvaryu picks out the mahaviras
with a pair of tongs, and taking them out of the house
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deposits them in a large vessel which is then covered with a
stone-slab. After a short time, he brings them in and
sprinkling goat’s milk on them, he dips them in the
cow’s milk, and keeps them on the mound near the Garha-
patya hearth. Bringing up ghee in the gharma vessel, he
pours it as libation, with the Sruk, to the Ashvins, and an-
other to Agni; and then keeps the vessel on the mound to
the North of the Ahavaniya hearth. He takes up seven
bits (of wood or cake) and offers one each to Pusan-Sharas,
Gravan and Pratirava ; the fourth, after being hidden in a
bundle of 4usha, is offered to the Pitris; the fifth is offered to
Dyavi-Prithivi, the sixth to the Vishvédévas; and the
seventh is handed over to the Prafiprasthatri, who throws
it to the North of the House. The Adhvaryu then
offers the second Rauhina cake into the gharma, and throws
into the Ahavaniya the five pieces of wood kept on the
paridhis. Libations of ghee are then poured to Siirya and
Prajapati; and the remnants are eaten by the Sacrificer and
the priests ; and the Upayamani is kept on the third mound.
Propitiatory mantras being recited by the Sacrificer and
the priests, the door of the House is flung open.

57. This is followed by the Upasad-Isti:—The
Agnidhra having boiled the ghee, and the Adhvaryu having
lighted the fire, the latter goes to the altar, and takes up the
Veéda along with some Kusha, and throws it aside. The
Kusha having been got together, the sphya, the juhii, the
sruva and the wupabhrif are washed ; and the Lady having
the yoktra tied round her waist, examines the ghee and
having removed all foreign substances, keeps it on the altar.
All Homa-materials are then brought up to the Ahavaniya
hearth, and libations are poured to Agni, Soma and Visnu.
The Brahman, the Udgatri, the Hofri, the Adhvaryu, the
Agnidhra and the Sacrificer putting gold on their ring-finger,
go up to the soma and touch it. Returning to the hearth,
they take up ghee and pour a libation to Agni. The
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prastara having its top-end dipped in the juh#, 1ts middle
in the upabhril, and the lower end in the Ajyasthali, is made
over to the Agnidhra for safe custody. The remnants of the
materials are then offered np to the fire ; and this closes the
Upasad Isti.

58. Towards evening they offer to the Sacrificer a
drink of milk in the same vessel in which they had kept the
Tananuptre  ghee (§ 53);  whereupon the Pravargye
(§ 50) and the 7pasad (§ 57) sacrifices are again performed
with some changes. 1In the Pravargya the Rouhina cake is
offered to Lidri (and mnot to Alanm as on the previous
occasion); and in the Upasad the libation is poured into the
fire  with the wmanra ¢yidle agné harishaya (instead  of
Cayishay@’ as on the previous occasion). Tefore the sun
sets, the sacrificer 1s permitted to give up silence and also to
break his fast. Milk Dbeing drawn out of the threc teats
of the cow, it 18 boiled over the Giarhapatya for the Sacrificer
and on the Daksindgni for the Liady ; and they retire to rest.
Towards the latter part of the night they partake of the
milk; and before the sun rises, the Sacrificer is required to
resume his silence till sunrise.  The Pravargye (§ 56) and
the Upasad (§ 57) sacrifices are again performed,—in the
former the offering being ngain to Ahan, and in the latter
the manre employed being ¢ yi té ayné rajalishaya, &e.’

59.  They then proceed to map ount the Védi. Beginning

from the centre of the eastern door of the house, the priest
takes three steps forward, and there sticks the first peg—
called the ¢« dn'alpiitye shaid’ ; taking up a fwo-foot measure
(a prakramae being cqual to two padas) they measure out
15 prakramas from the aforesaid peg to the south, and there
put another peg,—this forming the southern boundary of the
Vidi; similarly moving 15 prekramas to the north of the
whieh forms the
northern boundary; moving 36 prakramasfrom the central

central peg, they drive in another peg
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peg towards the cast they put in a peg—the eastern bound-
ary, where also the post is set up.  From this last peg to
the south, at a distance of ten prakramas, a peg is put in;
and one also at the distance of 19 prakramas towards the
North.  Having set up these pegs, they prepare the Vedi;
and towards the North of it they make the whiara
(place for the throwing of all waste matter). The adhvaryu
then measures out the chatvala, three prakramas to the west
of the northernniost, peg of the Veds.  Beside the Ved: they
prepare the wttaracedi, which is 10 ft, square.*

60. In the afternoon, they again  perform the
Prarargya, the cake being offered to Ratr; and also the
Upasad, with the manfra, < yi 1€ agné rajalishaya §e.” The
Sacrificer, having drunk the milk in the evening, retires to
sleep as on the previous night.—Next morning, they again
perform the Pravargye and the Upasad.

61. The Brakman and the Sacrificer seating themsclves
near the southern door of the House, the Adhvaryu prepares
the ghee and goes to the Ahavaniya hearth, The Agnidhra
throws oune piece of fuel into the j/uwcmiya; and the fire
having blazed up, the A@hvaryu pours into it the fourth part
of the ghee as an offering to ¢ Gharmasya Divya Shuk’. The
Agnidhra lights another piece of fuel in the fire and holds it
in his hand, while the Adhvaryn pours into the fire another
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fourth part of the ghee as an offering to *Gharmasys
Antariksa Shuk. Similarly over the fire in the third stick,
the third quarter of the ghee is offered to ¢ Gharmasya
Parthiva Shuk.” Then placing the Lady before them, they
go out of the House by the eastern door; and re-entering
the House they go towards the Uttara Vedi, on which they
deposit the two mahaviras, the two parishds being kept to
the North and South of the third mahavire. While the
Prastotri is singing the Viarsahara Saman, the Adhvaryvw
sprinkles water upon the Uftaravedz; the same being done
by the other priests and also by the Sacrificer and the Lady,
while the Istahotriya Samun is being sung. The Sacrificer
puts some fuel into the Ahavaniya, and the Lady in the
Garhapatya ; when the Sacrificer gives 100 carats of gold and
silver to the Brahman, to the Adhvaryu he gives the cow that
had supplied the milk for the Gharma ; that which has given
mitk for the Sacrificer, he gives to the Hotri; to the Udgatri
that which had given wmilk for the Lady ; and lastly to the
Agnidhra he gives a she-goat. This finishes the Pra-
vargyasadana.

62. Next follows the Agnipranayana—i.e., the fetching
of burning sticks from the Vedi to the Uttaraveds; and this
is followed by the rigging up, close to the Vadi, of the
¢ Havirdhdna'—a room made up of cloth-pieces, in which the
Soma-juice is kept. The Adhvaryu and the Pratiprasthatr
carrying two vessels of ghee to the ¥eédi, covers them
up with straw matbs. Getting together the articles necessary
tor the Havirdhana-mandapa, the Adhvaryu prepares ghee
on the Ahavaniya fire and makes an offering at the door to
Savitri. The Adhvaryw, the Brahman and the Sacrificer
going out by the eastern and the Lady by the southern door,
the Adhvaryu pours two libations of ghee to Visnu; and to
the west of the Pédi he sets up four sticks ; and having
wrapped cloth round these four sticks, he has a ‘ room’, a
* mapdapa’, 10 aratnis square, which is called the ‘Havirdhana’,
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—which he dedicates to Visnu. Generally two such rooms are
rigged up—called the Northern’ and the °Southern’
Havirdhidna.

63. They now proceed to dig the Uparava, which on
being dug, is examined by the Adhvaryu and the Sacrificer,
who thoroughly wash it, and spread kusha over it. Spreading
a circular piece of skin on the ground the Adhivaryu places
5 pieces of stone over it, and to the east of the Uparava, he
prepares a mound.

64. After this they bwld the Sadas—or place for
some of the priests—and for those who come to witness the
sacrifice. This place is six prakramas to the Hast of the
Antahpatye peg of the Védi,—measured out by means of a
stick of the Udumbara wood, which is put into the ground,
with its fifth part under the ground. Kusha being spread
around this stick, the Adhvaryu takes up ghee with the Sruva
and pours a libation over the stick, as an offering to Dyava-
prithivi,—the quantity of ghee being large enough to smear
the whole of the stick. The space for the Sadas is mapped
out 18 aratnis by 9,—the Udumbara stick being at the centre;
there are doors to the East and to the West ; there are four
pillars at the four corners; it is covered with a roof consisting
of nine mats. It is gnarded on all sides by six men.

65. This is followed by the Agnidhranispadana—i. e.
the preparation of the place called the ¢ Agnidhra.” It is
located to the North of the Havirdhana; it is 5 arafnis square,
with doors on the South and the East; it is built in such a
manner as to make the inner end coincide with that of the
Havirghana. Half of it is to fall within the limits of the
Vedi ; it is dedicated to the Vishvédsvas.

66. After this comes the Dhignyanivasa ; that is to say,
the preparation of the platforms for the sitting of the priests.
At the centre of the Agnidhra, they make a flat platform 18
inches square; this is for the seat of the 4gnidhra priest.
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There are six other such platforms in the Sadas-—(1) one
near the eastern door for the Hofri; (2) one at the central
Udumbara stick, for the Maitravaruna; (3) one eighteen inches
to the north of the Hotri’s seat, for the Brakmandchchhansin ;
(4) one to the north of this for the Po¢ri; (5) next to this, one
for the Nestri; and (6) the northernmost, for the Achchha-
vaka. Every one of these platforms is besmeared with
cowdung and has sand sprinkled over it. To the South of
the Agnidhra’s seat they prepare another called the ‘Marjaliye
Dhisnya,” which is at one end of the Veds.

67. All the above preparvations having been made they
proceed with the Aynisomiya offering :—

In the morning after the Upasad Isti has been performed,
the dgnidhra separates the calves from the cows *; and keeps
the pranita vesselson the Védi. The ddhvaryu picks up the
sphya, and directs the Agnidira to bring up kushe and fuels;
and having washed the 7édi, he sprinkles water over the
knusha. In the afterncon the ddhvaryw enters the House,
and the Agnidhra brings up the fuel necessary for the Agni-
pranayana (§ 62), and sits down to the south of the Brahman
and the Sacrificer. The Adhvaryu taking up the sphya ties
the yoktra to the Lady’s waist. The Lady then examines the
ghee and removes all foreign substances. The Sacrificer
takes the Soma on his lap and sits at the door of the House.
The Adhvaryu divides into four parts the clod of elay bearing
the foot-prints of the cow given in exchange for the Soma (see
above, § 53), throws one part over the upayamani near the
Ahvaniye hearth ; another part 1‘)oing powdered and scattered
at the door. The ghee having been got ready, the Sacrificer and
his whole fainily—sons, brothers, grandsons, &c.—are seated
together and covered with a piece of cloth; and the fire having
blazed up, the Adhvaryu pours libations to Asu and to Somar

© This'is what is called the ‘Vatsap@larana, mentioned in the Shatapotha Br.
1.7-1-1, and 2-5-3-4, as to be done with a paldsha stick.
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All of them then follow the Adhvaryu to the Ahavaniyo
hearth, the Sacrificer repeating the mantra, ¢ Agné naya, &c’,
(Fajas. Somh. 40.). All the articles being taken to the
Agnidghra room, the priests enter the room by the southern
door; and the ddhvaryu pours a libation of ghee to Agni; and
then keeps the 5 pieces of stone and the stool of the Soma on
the Aynidhra mound; and all other things, except the Soma
and ghee ave then taken away to the Ahavaniya hearth ; and
all the preliminaries having been gone through, a libation of
ghee is poured into the Ahavaniya, as an offering to Visnu,
Having washed his hands, the Adhvaryu receives the Soma
from the hands of the Sacrificer, and accompanied by him
enters the Havirdhana. Spreading the black antelope skin in
the centre of the southern Havirdhana, he deposits the Soma
upon this. The Sacrificer saluting the Soma, goes out and
places fuel on the A4havaniya, the Lady doing the same on the
Garhapatya. At this point ceases the restriction imposed on
the Brihmanas, not to eat anything at the house of the
Sacrificer.

68. Having perforned the up@karana of the goat *—that
18 putting fusha between its horns,—they tie it up with a
doubly-twisted rope, and tetlier it to the post, consecrating
it to Agni-Somn, in virtue of which it is called the © Agni-
somiya Pashu.” Making the goat e down on a bedding of Zusha,
with its legs towards the North, and the head towards the
West, the Shamitris {staughterers) kill it,—this being called
the ‘sunjiapana’,—and reeite over the body the mantrae
‘aditih pasham, &e’ The Lady pours water over the animal,
and is taken away from the place. The Adhvaryu putting a
bundle of kusha on the back of the dead body, cuts through
the kusha into the skin ; cutting out a piece of the skin, he
throws it to the South-west, as an offering to the Raksasag

® That the Agnisomiye animal 1nust be a goat is shown in Mimamsa Sitra
VI—viii—30 to 42.
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Enlarging the rent in the body, he draws out fat from about
the regions of the heart, and makes a lump of it. Two offer-
ings of this lump of fat are then made to Agni-Soma, with the
Juh#. Fetching water from a flowing current, the priests
and the Sacrificer sprinkle it over themselves. This finishes
the Vapayiaga—the ¢ Fat-offering.’

69. After this comes the Pashupurodasha Offering:—
Having directed the Prashamitri to prepare the Pashupuro-
dasha, the Adhvaryu offers the Shvistakrif offerings. The
Pashupurodasha—i.e. offerings consisting of slices of the cake
mixed up with certain parts of the body of the goat—having
been got ready, they are offered to Agni-Soma; and the
remnaunts are placed between the fire and the post. The
hind-part of the goat is then carried into the Sadas, and the
thighs are kept near the 4gnidhra mound, for use in the
Patnisarmydja, for doing which the Adhvaryn goes to the
East of the House-door, and placing the Lady before him,
pours libations, on her behalf, into the Garhapatya, for
Soma, Tvastri, Dévapatnis, Raka, Kuh@, Sinivali and
and Anumati. All the priests going out of the House,
the Lady sits at the door facing the East. The Sacrificer,
sitting behind the Utfaravedi, takes the Soma in his lap,
having brought it out of the Havirdhana. The Adhvaryu
takes two jars full of water and keeps one on each side of
the Uttaravédi, dedicating them to Indra-Agni. Taking
the Soma from the Sacrificer, he keeps it on the stool, pre-
viously placed upon the 4gnidhra mound; and during the
night the Sacrificer keeps guard over the Soma there deposit-
ed. The milk-vessels are washed ; the calves are separated
from their dames ; the Adhvaryu receives the gift of a house
for sleeping, and all retire to rest.

70. Next morning comes the Sufyahg—the Day for
the extracting of the Soma-juice. Towards the latter end of
the night, the servants of the Sacrificer wake up the priests.
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They wash their faces and wearing washed clothes, proceed
to their assigned duties. The Sacrificer resumes his vow of
silence. The Agnidhra boils the ghee, and ties the yoktra
to the waist of the Lady, who thereupon examines the ghee
and removes all foreign substances. The prisadajya mixture
is then got ready; and all the things, except the ghee and the
Soma, are kept near the Ahavaniya. The Adhvaryu . accom-
panied by the Sacrificer enters the Havirdhana, and taking
up the Soma-bundle loosens its knot; and placing five
pieces of stone upon the skin, throws the pieces of Soma
upon these stone pieces. The Hotri is then called up, and
seated near the eastern door of the Havirdhana, recites the
Pritaranwwaka or the Morning Hymn,—and then either
retires to sleep again, or sits there watching the perform-
ance. The Savaniya cake having been prepared, of Virki or
Yava corns, upon eleven pans, for Indra, offerings of it are
made to him. The Lady’s share-of the milk is boiled, and
while it is hot, they putinto it a little card. They clean
the barley grains, and pound them on the stone slab; the
dough is placed upon the Patri, kueaded, made into the
shape of a cake, and baked and ornamented. The dishes for
the various deities are then washed and kept in their proper
positions by the Unnetri. Inside the Havirdhiina they alos
keep the cups made of wikenkata wood,—each four anguls
deep, supplied with a handle;—that intended for the Hofri
being circular, for the Brahman, square-shaped, and so on,
different shapes being laid down for the several priests. In
the Havirdhana, they also keep an odd number of jars filled
with water. By the time that the Hofri finishes the recita-
tion of the Morning Hymn, the Adhvaryu takes ghee in the
Pracharani, and pours a libation into the Ahavaniya as an
offering to Agni—Adhishuvana—Déva and Savitri. Taking
up ghee again, he asks the other priests to bring up the
Lady ; and then accompanied by her, the Sacrificer and the
Brahman, he goes to the water-reservoir and pours an
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offering to Apas. Hethen fills oe jar nwith water. Return-
ing to the House, they request the Hofri to repeat the
Morning Hymn. The cup of the Hofriis then filled with
water and handed over to the Sacrificer. Going over to the
Ahavaniya, the Adhvaryu pours a libation to Agni.

71. The Sacrificer and the Adhvaryu seat themselves
ingide the Havirdhana upon the skin on which the Soma-
juice is to be extracted, the other priests seating themselves
all round. They collectall the articles needed for the ¢ extrac-
tion’ ceremony ; and-each of the five priests takes up a stone
piece in his hand. The Adhvaryu puts gold on his ring-
finger and measures out five handfulls of Soma and puts each
handful upon the stone-slab; and keeps aside one handfull
for purposes of the Ksullakda. The Pratiprasthairi then
picks up six shoots of the Soma. Then begins the First
or the Great ¢ Sawana’ or ¢ Juice-Extraction” The Adhvaryu,
the Pratiprasthatri, the Né'g_t_r'i and the Unrnétri wash their
hands ; and the Adhvaryu wets the Soma with water out of
the Hotri cup. Dividing the wetted Soma into four parts
distributed among themselves, the four priests proceed to
cextract ’ the juice by pounding it upon the stone-slab,—think-
ing all the time that each stroke of the stone-pounder is inflict-
ed, mot upon the Soma, but wupon the enemy
(on a blade of grass, in case the priest happens
to have mno enemy); this pounding is continued until
the Soma-bits arc reduced to a pulp; having rested a
little, they make all the Soma-pulp into a lump, from which
they extract the juice by pressure. This is the first ¢ round’
of the extracting process. They collect all stray particles of
Soma, and begin pounding again ; when the whole is reduced
to.a pulp, they press out the juice again. The same proces
is repeated once more. The three rounds of ‘extraction’
having been finished, they pour water over the squeezed pulp,
in order to make it swell again with the soaking water ; after
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which they pound it again, going through the three rounds as
before. Soaking the lump with water again, they go through the
third ‘ three rounds’ of the °extraction’. This finishes the
First Hxtraction, called ¢ Mahabhisava’'.

72. This is followed by Ksullakabhigava. This is done by
the Adhvaryu alone. He takes up the sixth handfull of Soma
that had been kept aside, and puts it on the pounding slab, and
strikes it eight times with the pounding stone. Having
pressed out the juice, he picks ont three shoots from the
squeezed pulp and puts them into the Hofri-cup; and put-
ting the pavitre over it, be presses the shoots and extracts a
litéle juice into the cup.—He pounds the pulp again with
eleven strokes, and extracts the juice. The third time,
he extracts the juice after twelve strokes. He then covers up
the mouth of the cup, thereby closing up the life of his
enemy whom he names. The Adhvaryw comes out of
the Havirdlina, and is followed by the Sacrificer who gives
to him any present that he asks for. They both go to the
Sacrificial place, and standing at the middle of the Southern
paridhi, they pour into the fire the Soma-juice in the cup,

as a libation to Surya.

78.  After this they go through their morning prayers,
and await sunrise; in the meantime, the Sacrificer and
his wife finish all their necessary ablutions, &e. The
Udgiifri priest takes up the Dronskalasha, and keeps it upon
the stonepieces on the skin on which Soma has been pound-
ed; over this jar a papvifra is kept, and upon this a gold-
pieco. The Unuglyi brings up the Soma, and the Sacri-

ficer fills a number of cups with Soma-juice. At sun-
rise, they take up one of these cups, called the ¢ Antaryama’
and pour the juice as a libation to Surya. The Agh-

paryn takes up the cups dedicated to Indra-Vayu, to
Shukra, and to Manthin,—and fills them with Soma-juice.
Bringing up the Agrayanasthalz, the Adhvaryu fills this also
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with Soma-juice, and covering it up with the pavitra, offers
it to the Vishvédevas. IHe then brings up the Ukthyasthals
and filling it with Soma-juice, offers it to Indra; similarly
filling the Dhruvasthali, he offers it to Vaishvanara. The
Dronakalasha is then half-filled with Soma-juice; and the
Adhvaryw pours a libation of ghee to Soma; similar libations
being poured by others also. They then go out of the
Havirdnana,—the Adhvaryu leading, and being followed by
the others in the following order—the Pratiprasthatri, the
Prastotri, the Udgdtri, the Pratihar{ri, the Brahman and the
Sacrificer; each touching the one in front of himself. They
take their assigned seats; and the Udgafri sings the pres-
cribed hymns,—the Sacrificer leading. When two
hymns have been sung, the ddhvaryu directs the Aguidhra
priest to bring up the cakes and adorn them; and also
the Pralipasthatri to come up with the animal. The former
brings out the cakes from under the ashes and keeps them
on the mound ; to the Kast of the fried barley, and to the
South of the Karambha (a preparation of Sakfu mixed with
ghee) to the North of the milk and the Vajina (the water
passed off from curdled milk); after which the cake ig
dedicated to Indra, the fried barley to Indra-Harivat, the
Karambha to Indra-Pusanvat, the curd to Indra-Sarasva-
tivat, the Payasyd to Indra-Mitravaruna, and the Fajina
to the Vajins. The Prafiprasthatri brings up the Savaniya
animal and stands near the Uftaravedi. The Adhvaryu
enters the Havirdhana, takes up the Ashvina cap, and hav-
ing washed it, keeps it in its place; and points out each of
of the other cups to the Sacrificer. Going up to the post,
he puts some Kusha between the horus of the Suvaniya goat
tethers it to the post, and dedicates it to Agni. The
seat of the Iofri is then placed in tbe Sadas, and the Hofri
priest duly appointed to his task ; the other priests and the
Sacrificer having their duties duly assigned, each of them
pours libations into the Adhavaniye, in the same order in
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which they had come out of the Havirdh@na;—these liba-
tions being offered to Vak, Vachaspati and Sarasvatr.  The
animal is then killed and its fat extracted in the same
manner as in the case of the Agnisomiya animal (see above §
68); and this fat is offered to Agni; after which the
Priests take their usual dinner.

74. 'Then follows the Savaniyapurodoshaprachdra. The
Savaniyas having been brought up near the Uffaravedi, and
the Pajina placed upon the utkara,—the first halves of the
five cakes are then cut up into five slices, which are offered
to the five deities just mentioned—and a slice offered
also to Agni-Svistakrit; a portion of the remants of these
offerings being thrown into the prashifra and made over to
the Brahman, and the rest of the remnants is then distribut-
ed betweeun the Brahman and the Sacrificer. The
Adhvaryu now proceeds to make the Dvidévatya offerings. He
enters the Havirdhana by the Eastern door, and picking up
the Indra-Vayu cup, aud requesting the Mitravaruna pries
to sing the appropriate hymns, offers small quantities of
the juice in the cup to Indra-Vayu, in two instalments,
handing over the cup to the Hofri. Going into the Hawir-
dh@na again, he comes out with the Mitravaruna cup, and
pours a libation to Mitra-Varuna. Similarly bringing up
the Ahsvina cup, he pours a libation to the Ashvins. The
remnants of these three offerings are kept carefully in the
Adityasthali. The cups of the Sacrificer and the priests
except those of the Achchh@vaka and the Unneétri,—are filled
by the Adhvaryu with Soma-juice, in three instalments—
first from out of the Dronakalasha, then out of Upabhrit, and
then again out of the Dronakalasha. The Addlwaryu and
the Pratiprasthatri take up the Shukra (a cup of bilva wood)
and the Manthin (a cup of Vikankata wood) respectively, and
cover them up with pieces of the post. They bring out
these from the Havirdhana and keep them on the Shroni of
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the Uitaraved ; whereupon the pieces of wood with which
the cups had been covered are thrown into the Ahavanya
fire. The nine priests whose cups have been filled with
Soma-juice,—and who are on that account called ‘Chamasad-
haryus’,—come forward holding in their hands their own
cups, and take their seats near the ddhvaryu hearth, facing
the Hast. The Adhvaryu and the Pratfiprasthiafri, stand-
ing to the North and South of the post, pour out the juice
in their cups as libiions to Indra, whereupon the other
nine also pour out libations to the same deity. The
Agdhvaryu then calls for the cup of the Hotri and pours into
it the remnants of the Shukhra and Manthin cups; and the
Hotri with three priests retires into the Sedas. The other
priesss fill np their caps with Soma-juice out of the Drona-
kalasha, and the Adhvaryu pours libations, cut of the
Prashasiri cap to Mitra-Varuna and Agni; out of the Brah-
manichchhansin cup to Indra and Agui, out of the Potri
cup to the Maruts and Agni, out of the Nestri cup to Tvastri
and Agni, out of the Agnidhra cup to Agni, and then again
to Agni. Retaining in his hand this last cup, the Agdhvaryu
goes into the Sadus, sits before the Hofri, and with him
eats the remuvants of the Doidévatye offerings. *

75.  After this, the priests proceed to drink the rem-
nants out of the Soma-cups. The Adhvaryu drinks the rem-
nant of the Shukra cup, out of the Hofri cup ; out of which also
the Pratiprasthafri drinks the remnant of the Murnthin cup;
the Hotri drinks the remnants of both the Shukra and the
Manthin, and also out of the Brahman-cup; out of which
also the Brahman himself drinks ; the Udg@tris drink out of
their own cup; the Hotri having drunk a little out of the

% With regard to this eating there is a difference of opinion among the Wim@m-
sakas and the Yajaikas. Aceording to the former, who rely upon the text * Vasat-
kartuh prathamo bhaksal’ (see Mim-8i. III—V—31"to 35), it being the Hofyi, who
being the promouncer of the syllable ¢ Vasat’ with each libation, eats first; while
according to the latter, precedence is given to the Adkhvaryu. The Paddhatis naturally
adopt the latter order.
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Sacrificer’s cup, the Sacrificer himself drinks out of it;
similacly the Hofri having partaken of the cups of
the other priests, each of them drinksof his own cup ;—
tho Hofri being entitled to a share in every cup, by reason
of his having helped in all libations, with the uttering of the
‘syllable ‘vasat’ (Mim. Su. Ill-v-31). This finishes the
“drinking ’ in conneetion with the first set of offerings. *

76. Tho Unnétri akes up Soma-juice with the ua-
chana out of the Upubhrit, and enters the Sadas ; whereupon
the nine Chamasadhvaryus, having poured out into the cup
brought by the Unnéfri, all the juice loft in their cups, keep
their cups within the /Tavirdhana. (These cups are hencefor-
ward called the Narashamsa cups). The Adhvaryu takes up
the cake-slices that had been kept aside, and approaching the
Achchhavika in the Sadas, makes over the slices to him.
The cup of the Achchhavika is then filled with Soma-juice
out of the Dronakalasha; and the Adhvaryu takes up the
cup and pours a libation to Indra-Agni; and after having
drunk a little of the remnant, he hands it over to the Achch-
havika who then drinks his own share. The Brahman, the
Hotry, the dgnzdira and the Mitravaruna entering the Agni-
dhra room, eat of the remnants of the cakes; and the Sacri-
flicer also partakes of the remnants of the Dridévatya offerings;
and the Lady in her own room partakes of sweet cakes and
pastries cooked on the ordinary smarfa fire (she apparently
being not entitled to the ¢ remnants’).

77. This is followed by the offerings of the vajina,
and also of the dough, &e. attached to the several vessols
and implements. The Achehhavaka having seated himself in
the Sadas, the Adhvaryu and the Pratiprasthatri take up
the Rifu-cups and fill them with Soma-juice out of the

I this connection, it may be noted that the priests drink out of each other's
cups, and no difficulties are raised in regard to the Uchehhista’
a very prominent place in the bearing of individuals towards onc an
Hindu socicty.

which occupies
other, in modern
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Dronakalasha ; whereupon going to the Sacrificial House, the
Adhvaryn pours the juice as a libation to Indra; and enters
the Havirdhana for bringing up another cup ; and the Prafi-
prasthatri coming up with another cup, libation out this is
poured by the Potri to the Maruts ; then comes the Adhvaryu
with another cup of juice which is poured as a libation to
Tvastriby the Néstri; the Pratiprasthdtri bringing up another
cup of juice, this is offered by the Agnidhra to Agni. Thus
alternately, the Adhvaryu and the Prafiprasthitri bringing up
the cups one by one, libations are poured to Indra by the Brak-
mandchchhazsin and to Indra-Varuna by the Prashas¢ri, and
so on; and lastly the Adhvaryu and the Prafiprasthatri bringing
up the two original cups, libations are poured to the Ashvins
and to Agni-Grihapati. Finally the Adhvaryu brings up the
thirteenth Rifu-cup and pours a libation to Indra-Grihapati;
and collecting the drippings of the cups into a vessel, goes to
the Sadas ;and the Pratiprast@thri enters the Havirdh@na with
another Rifu-cup, and placing into this the cup originally
dedicated to Indra-Agni, keeps it on the mound near the
Agrayanasthals, and goes out to the Sadas ; where they there-
upon drink the remnants of the Rifu-cup offerings. While the
Shastra hymns are being recited, the Adhvaryu enters the
Havirdhana, and taking up the Indra-Agni cup,and accom-
pauied by the Chamasadhowryus, who hold their own cups
in their hands, pours libations to Indra-Agni; whereupon
they go to the Sadas and partake of the remnants. The
Adhvaryu again fills the Shukra with Soma-juice out of the
Dronakalasha, and keeps the Vishvaddva cup on the spot
where the Shukrs was. Pouring out all the Soma-juice oat
of the Dronakalasha into the Upabhrit, he sets aside the
former.

The Agnidhra now prepares the four Pashupurodashas—
i.e., cakes prepared of flour mixed with the lard of the animal.
The first of these is for Agni, the second for Indra, the third
for Indra-Harivat, and the fourth for Indra-Pusanvat. The
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Agdhvaryw cuts up the body of the goat, and with certain
preliminary rites, slices the cakes; which are thereupon
offered to the aforesaid four deities. The Adhvaryu picks
up the Vishvédéva cup and pours libations to the Vishvade-
vas and to Agni; and the other priests holding their cups
in their hands shake them over the fire twice. They retire
to the Sadas and partake of the remnants.

78. After this come the three Ukthyavigrahas; the first
performed by the Adlvaryu and the other two by the Prafi-
prasthatri :—The Adhvaryu takes up the Ukthya vessel,
and pours into it the third part of the Soma-juice
contained in the Ukthyasthalz, and dedicates it to Mitra~
Varuna. The Unnétri takes up the cups of the
priests and keeps them on the Ul{uraveds; and pours into
each of them the Soma-juice out of the Upabhrif. While the
Udgatris are singing hymns, the Adhvarys takes up the
Ulkthya vessel, whereupon the other priests also take up theirs.
The Adhvaryu,—and after him all the priests—pour libations,
—one to Mitra-Varuna, and another to Agni. They repair
to the Sadas and drink the remnants. The above process
is repeated twice by the Pratiprasthatri,—the libations
in this case being to Indra, and Indra-Agni respectively.
After this all the priests are permitted to go out and rest.

This finishes the Pratah-savana.

79. Next comes the Madhyanding, or Midday
Savana :—The Sacrificer seated to the west of the Agnidira
mound sings the Lokadvariya Saman. The Adhvaryu pours
water into the Hofri cup and hands it over to the Sacrificer
and removing the covering of the Soma, he hands it to the,
Gravastut ; whereupon the Aghvaryu and the other priests,
as in the Morning Savana, extract juice from the Soma-
bits; and puts these In water to soak and swell, The
Unnétri pours the juice into the Hofri cup in the Sacrificer’s
hand, through which it is made to flow to the Shukra
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and the Manthin cups, as also into the Agrayanasthali, the
Ritupdtra and the Ukthyasthali. The remaining juice is
thereupon poured into the Dropakalasho. After this they all
go out of the Havirghana in the same order as in the
Morning  Savana. The Udgdtris having suing the
Pavamana hymns, the Agnidhra is requested to bring out
the cakes and bedeck them. The cakes having been brought
up, the first offering out of them is made to Agni-Svistakrit ;
and then the cake is cut up into slices, which are offered to
Agni, Indra, Indra-Harimat, &c., asin the Morning Savana.
Libations out of the Shukra and Manthin cups are made to
Indra and Agni, and the remnants are drunk by the priests
The dough, &ec. attaching to the vessels are offered into
the fire.

80. Then follows the paying of the Sacrificial Fee—
Daksing :—The Brahmen and the Sacrificer enter the house;
the Adhvaryn taking ghee in the Pracharani, and tying to it
the cloth and the gold intended for the Fee, pours the
ghee as a libation to Surya,—repeating it three times;
finally offering up the gold bound up in the cloth into
the fire; out of which it is picked up by the Sacrificer
who thereupon takes his stand on the East of the Vedi. A
hundred cows are collected in the space between the House
and the Sadus, wheve also arc brought certain grains.
Advancing towards the Sadas, the Sacrificerlooks upon the
persons thercin seated, and goes to the Agnidhra mound,
whereupon seated, he pronounces the formal words of the
¢ gifts’—promising to divide among the priests in accordance
with the shares prescribed in the seriptures, gifts of gold, 100
cows and clothes,—all for the fulfilment of the sacrifice he
has performed ; the Lady adding the words—¢this is given by
me also’; when each thing is offered, the priests receive the
gold as for Agni, the cow as for Rudra, and the clothes as
for Brihaspati. The shares have been assigned as follows :—
12 cows and 12 gold pieces, each, to the Brakman, the Udgatri,
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the Hofri and the Adhvaryu; 6 cows and 6 pieces
of Gold ecach, to the Pratiprasthatri, the Prastotri,
the Muitravaruna, and the Brakmanachchhamsin ; 4 cows and
4 pieces of gold each, to the Pofri, the Nestri, the
Achchhavaka, and the Agnidhra ; and 3 cows and 3 zold pieces
each, tothe Unnétri, the Gravastut, the Subrahmanya and the
Prafihartri. Some more gold pieces are distributed among
the Upagatrés. Nothing is to be given to those Brahmanas
who may be there, simply clamouring for gifts.

8l. After the Pratikartri has received his fee, the
Adhvaryu enters the Havirghana; and taking up the
Marutoat-cups pours libations to Indra-Marutvat and to
Agni. Entering the Havirdhane again, he takes up the
Makamarutvat cup and filling it with Soma-juice, keeps it
near the Agrayana vessel. After a little time he takes up
this cup, and pours libations again to Indra-Marutvat and
Agni. They retire to the Sudas and drink the remmants.
Taking up the Mahendra cup, they fill it with Sowma-juice,
while the Pristha-Saman is being sung; and hands over
the cup to the Sacrificer.

82. The ddhvaryu, accompanied by the Pratiprasthatri
the Unnétri and the Nesiri, proceeds to perform the Third
Eztraction—Tritiya-Savana As before they extract the
juice out of the Soma-bits in three instalments. The
Agnidhra in the meantime prepares the other offerings
—i.¢., the Oharu or cooked nice for Soma, a cake for
Varuna baked upon one pan, as also those that were baked in
the other Savanas. Taking the Mahendra caup from the
Sacrificer’s hands, the Aghvaryn pours a libation to
Mahéndra and to Agni; and accompanied by the Hofri,
drinks the remnant; the other priests drinking out of theip
‘cups as usual. After this follow the three Ukthyavigrahas
. (see above, § 78) as in the morning Savana ; after which the
~ priests retire to rest. This finishes the Second—the
Madhyandina—~Savana.
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83. Then comes the Third Savana: The Sacrificer
and the four chief priests enter the Havirdhana by the eastern
door, the Lady entering by the western door. The two
doors arc closed. The Adhvaryu takes up the Aditya Sthale
and filling it with Soma-juice, hands it to the Prafiprasthaire,
who mixes up curd and Aushe with the juice, and hands
it to the Unne{ri, who keepsit on the skin, and covers it up
with his hand. The doors are now opened ; and the Sacri-
ficer and the Adlvaryu going out with the vessel pour
libations to the Adityas; the Sacrificer also singing the
Lokadvariya Saman and also pouring the libations. The
Adhvaryw takes np the Soma in the Agrayana-sthali and keeps
it inits appointed place. Coming out of the Havirdhana,
they go to the Sadas, and request the Udgutri to sing the
Pavamana hymns. Offerings of cakes are then made to
Soma, Indra, Varuna, Indra-Harimat, &c. as in the previous
Savanas ;—the Pashupurodisha in this ease being made up
of the dough mixed with the heart of the goat. After
this the Soma-juice in the cupsis offered to Mitra-Varuna
Agni, Indra-Agni, Maruts-Agni, Tvastri-Agni, Indra-Visnu-
Agni, and Agni. Retiriug to the Sadas, they partake of the
Soma remnants. The Sacrificer and the Priests take the
remnants of the cakes, and make offerings of pindas to the
father, grandfather and great-grandfather of the Sacri-
ficer,—the pindas being offered upon the cups. The four
chief priests then eat the remnants of the cake, the Sacrific-
er eating the remnant of the ghee instead. Bringing up
the Savitri-cup, and the Veaisvadéva cup, the Adlwaryu
pours libations to Déva-Savitri and Vishvédévas-Agni res-
pectively; and accompanied with the other priests eats the
remnants in these cups.

84. Then follows the Sauryacheruyiaga:—The Charu
having been brought np, offerings are made to Agni and
Soma ; a libation of ghee is poured to Visnu or to Visnu-
Agni. Pouring ghee into the Charu, the Adhvaryu takes

e
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1t to the Sadas and gives it to the Hogri. Coming back he
takes up ghee in the pracharani, and pours libations in
eight places :—

(1) On the Agnidhra mound, to Vibhu-Pravahana, (2)
on the Ho/ri’s seat, to Vahni-Havyavihana, (3) on the post
to Shvatra-Prachétas, (4) on the Brd/zma;_z&ckmlzhamsin’s seat
to Tirtha-Vishvadevas, (5) on the Pofri’s seat to Ushitri—
Kavi; (6) on the Nestri’s seat, to Anghari—Vambhari, (7)
on the Adchehhivala’s seat to Ambasyu-Duvasyu ; and (8)
at the centre of the Sudus, to Shundhyu-Marjaliya. The
Pratiprasthitri brings np the Patnivata cup and pours a
libation to Agni-Patnivat. The Agnidhra taking up the cup
and going to the Sudas, sits upon the lap of the Néstri, where
he and the Adhvaryn drink the remnant of the Pitnivata
The Unneétri goes to the Uttaraveds and poursall the Soma-juice
into the cups of the priests ;and while the Yajiayajiiya Saman
1s being sung, the Lady is led by the hand to the Sadas, where
she uncovers her right thigh and sprinkles water over it, after
which, with the Udyatri’s permission, she retires to her
own room. Thereupon the Adhvaryn and the other priests
take up the Soma cups and pour libations to Agni-Maruts,
and to Agni; and returning to the Sadus, drink the rem-
nants,

85. All the articles are then washed and set aside; the pra-
sfara is thrown into the fire as an offering to Agni, Vanaspati,
&c.  The Adhvaryu euters the Havirdhana and pours all the
Soma-juice he can find into the Dronakalasha ; and mixing up
some grains with it, pours it as a lbation to Indra-Hariamt

and to Agni; and keeps the Zalashs in the Sudas. The

Sacrificer and the sixteen priests each pick up threc grains
out of the kalasha, and having smelt them, throw them, away
upon the Vedi. Each of them throws six picces of fnel into
tho dhavaniya fire. Having filled the cups with water, and
covering them with green grass, they touch their own, or
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their neighbour’s, eups; and Tetiving to the dgnidhra mound
eat curd.

86. Then follows the Patnisamydja, ab which after the
offerings bave been made, the Veéda and the Yokfra aro
removed. The Adhuaryu takes up nine pieces of fuel and
offers them respectively to Vishvadovas, Tvastri, Dhatrin,
Savitri, Prajapati, Agni, Tvastri (again), Visnu, Davas, Agni,
Agni, Vita, Yajfia, and Yajfiapati. Takingup the Stool and
the Post, all the vessels and implements that may be smeared
with Soma-juice, the black horn and the mekhald, the Yokfra
(removed from the Lady’s waist),—and while the Prastotri 18
singing a Saman, the closing notes of which are taken up by
the Sacrificor, —all of them go to the riverside, or to a lake,
for the doabhritha or Final Bath. When gone halfway on the
road, Saman hymns are sung, all of them joining in the
chorus. Reaching theriver, the Adhwaryuwleads the Sacuwificer
by the arm into the water; atter which follows the Avabl-
ritha Isti:—Standing 1 the water, the Sacrificer and the
priests take up their assigned places, holding in their hands
the ghee, cake and other things. The ddhvaryn takes ghee
and pours into the water oblations to Agni, Varune, Jevas
and Ajyapas. Taking up the cake, he offers it to Varuna
and Agni-Varuna; after which he sets the jac afloat oun the
water. Having washed the plack antelope skin and handed
it over to their sou, the Sacrificer and the Lady take thelr
bath,—the Sacrificer washing the Lady’s back, and the Lady
doing the same t0 her husbaud. The Adhvaryu throws into
the water all the things smeared with Soma-juice, whereupon
all take their baths.  The Unuelrileads by the arm the Sacri-
ficer and his wife out of the water. Returning to the Sacrificial
House, the Sacrificer puts fuel on the Ahwvaniya and the
Lady on the Garhapatya five. An offering of kusha having
been made, the Sacrificer enters the Lady’s Room, and sits
down taking the antelope skin on his lap. The Addhvaryw
pours a libation of ghee to Agni.
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87. Then comes the Udayaniyesti :— All the minor details
having been performed, rice is cooked, out which an offering
is made to Aditi.

88. This is followed by the Anubandhyd:—at which
offerings of ghee are made to Mitra-Varuna; and the
Pashupurodishe having been got ready, it is offered to Mitra-
Varuna.

89. Then comes the Payavyeésti:—the Payasyi and the
Vajina being prepared, the former is offered to Mitra-Varuna
and the latter to Agni-Soma, Mitra-Varuna-Agni-Hotra
—Viajin.

90. After this comes the Udavasaniyésti :—A cake having
been baked upon five pans, it is offered to Agni.

91. One thousand Bralmanas arve now fed; and the per-
formance concludes with appropriate rejoicings; after which
the Sacrificer performs the daily rites of the Agnihofre and
makes the other necessary offerings.

Arrmapericar List or THINGs Requriren ar Tie AGNistova, IN
AvpirioN To Trose NEepEp aT Toe Darsiua-PoryaMasa,
Abhri—Wooden scraper,

Abhynpashayn—Name given to two Mahdviras,

Anlwrdhantkatu—Wooden partitions to screen off the
wives of the gods.

Asandi—\Wooden stool.

Upayamani—An earthenware vessel.

Ulha—DWBoiling pot,

Udumbara -—Fuel. :

Chumasas—Earthenware cups.

Dhavitra—Fan made of deer-skin.

Parishisa—Tongs.

Panngjani—Jars filled with water for the washing of
feet.

Pinvang—Made of clay.

Lajjusandina—Rope-noose.




308 PraisEARARA MIMAMSA,

CHAPTER V,

Tue BrariNG or TaE MiMAMSA-SHASTRA oN HinDU
Lrgar LiTERATURE.

1. The Mimamsa Siitras, as we have seen, have evolved
a set of principles of interpretation of texts. They have
based their discussions upon texts dealing with the details
of sacrificial ritual ; and this for the reason that at the time
that the s#fras were written, and the principles of Mimarsa
systematised, the performance of elaborate sacrifices was
regarded as the summum bonum of life for the ordinary
Hindu. At a later age, when these sacrifices dropped into
disuse, the study of Mimarhsa proper fell in popular estima-
tion; but it was soon discovered that though the examples
chosenin Mimamsa literature, for the application of the
general Principles, did not appeal to the scholar, the Princi-
ples themselves were as useful as ever; specially in the
study of Law. This branch of study had to deal with a
namber of original texts; whose range extended from the
Vedas down to the most recent Smrifi compilations; and
as there were several discrepancies in these texts, on many
points in regard to the practices of men,—the only reasona
able basis for the explaining away of these discrepahcies
lay in the Principles of interpretation that had been worked
out by the old Mimamsiz writers, in reference to similar dis-
crepancies 1n regard to Vedic texts bearing upon the details
of sacrificial ritnal. We accordingly find all- writers of
Legal Digests making free use of the said Principles of inter-
pretation.

2. The Legal Digests are as a rule divided into three
sections :—viz., (1) Achira’, Religious Practices; (2) Vyava-
hara’, ¢ Law’ in the modern sense of the term, dealing with
worldly *business;’ (3) ¢ Prayashchiffa, Expiatory Rites.
The first and the last of these are likely to be as uninteresting
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to the modern reader as the Sacrificial Ritual itself. There-
fore we shall confine our present study to the ¢ Vyavahara’
section of the Legal Digests ; though, it has to be admitted,
this imits the scope of our study to a great extent; specially ag
we have chosen for our study only the Mitaksara (Vijianesh-
vara’s *Comment’ on the Swrifi of Yayfiavalkya) and the
Vyavaharamayikha of Shrikantha,—the two digests that are
still recognised ag ¢ authoritative’ in the greater part of
India.

3. Tho cases of application of Mimarmsa Principles in
the Mitaksora may be roughly grouped under the heads of—
(a) Bvidence, (b) Joint Conceorn, and (c) Inheritgnce,

(@) Bvidence.

(1) “In a criminal case against any person belonging
to the four castes, when one is called to give evidence for
the prosecution,—if his evidence js likely to bring about
such conviction as would lead to capital sentence being
pronounced on the accused,—the witness should either
not give evidence at all, or should give false evidence.’
(Y@juavalkya, II. 83). Though the ordinary rule (1bid
IL. 82) is that a witness giving false evidence intentionaliy
should be punished with fine or banishment, yet, in the
particular case, the suppression of evidence, or the giving
of false evidence, is permissible. But even thus the ‘sin’ of
the act remains; and in expiation of this, the witness has
to perform the Sarasvata Isti, laid down in Mim, Sa. I11—
vi—18, 19.  (Mitaksara, Bombay, pp. 159-60).

(2) When a party has produced witnesses whose evi-
dence goes against hig case,—then, if at a lagtor stage, he
can produce other witnesses who are more reliable than the
former batch, the evidence of the previous witnesses must
be discredited. The mere fact of the later appearance of the
witness does not militate against his reliability ; because ©a
person has to be regarded a unreliadie only when either his
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assertions are actually found to be false, or his means of
knowing the facts of the case are not sufficiently valid’;
as bas been declared in Shabaras’s Bha@sye, page 8, line
15. In the case in question, until there is something
to show that the later witness is unnreliable, his deposition
must be believed to be true ; but if it can be shown by proofs
adduced by the other party that what he said was actually
untrue, or that he had no means at his command whereby
he could have any truc knowledge of the facts in question,
his ovidence would fail to be accepted ; but until that is done,
his evidence has to be reckoned with. In the case taken by the
Mimaisaka, the fact is found to be that what is declared
in the Veda must be accepted as true ; because statements
can be regarded as false only when the person making the
statement is found to be wntrustworthy on. the above men-
tioned grounds; and in the case of the Veda, there being no
¢person’ making the statements, there can be no grounds
for unveliability, (Mita. p. 156).

(b) Joint Concern.

In all joint concerns,—such as Trading and Theatrical
Companies and Agricultural Bands,—the earnings are to be
divided iu accordance with the amount of capital invested
by each partner; just as at the Jyotistoma sacrifice, the
hundred cows that arc prescribed as the ‘sacrificial fee’ for
the priests employed, are to be distributed among the sixteen
pricsts, in accordance with the amount of work done by
each ; for mstance, the four principal priests get 12 cows
each, and =0 on, as laid down in Mim. 8. X —iii -53 to 55.
(Sce above, Chap. IV, § 80). The general principle involved
m this case is one of equity: ¢Hach person according to
Lis dessert’, “ the ¢ains are to be in accordance with the
pains’;  the Adhraryn  gets more than the Udgatri,
because he does more work in connection with the Sacrificial
performance than the other; similarly in all joint concerns,
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the greater profit goes to the partner that works more
and invests the larger amount of capital.

(¢) Inheritance.

(1) “Daya’ or Inheritance has been defined as that
wealth or possession which comes to a person simply by
virtue of his velationship to its previous owner; the ¢ bhaga’
or “division”’ of wealth is its distribution among a number of
persons entitled to 1he owunership. This leads to the
question—what is the “uitle”’ or ‘right’ to a possession P Ig
the ‘right’ based purely upon scriptural authority or upon
other, worldly, authorities also ? Tt is argued that if it depend-
ed upon scriptural authority, then the ownership acquired
under that ‘right’ would also be purely ¢scriptaral’ ; aud as
sich could out be utilised in such purely worldly concerns as
buying, selling and the like ; hence the ¢ right’ under which
ownership is to be acquired must be one that depends, not
solely upon scriptural authority, but upon other authorities
also. This line of argument has been borrowed from
Mimamsa-Sitre IN—i—2 | Nyayamilavistara, page 219,
“fourth saipaka’ according to Kumarila, and ¢ third varnakae’
according to Prabhakara],—where In regard to the rules
laid down in connection with the acquiring of wealth for the
performauce of Sacrifices,—the question having been raised as
to whether an infringement of those rules would cause a
diserepancy in the sacrifice performed with the wealth thns
wrongly acquired, or it would ouly produce sowme bdlemish or
sinfulness i the  Sacerificer—the  prima fecie argument
of the Opponent propounded by Kuwmarila is that if the rules
of acqusition pertaimed to the Sacrifice only, then the
Sacrificer would  bhave no ownership at all; inasmuch as

ownership 1s something supernatural (based upon serviptures
only). This statement of the prime fucie argument however
has been rejected by Prabhilkara, as impossible, on the ground

that, as a matter of fact, ownerskip 15 not sowmething superna-
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tural or spiritual, it is purely worldly or temporal; and the
wealth acquired by tetporal means can certainly be used in
the performance of sacrifices. In delivering their final conclu-
sion also, the writers have admitted the discussion on the
undevcstarding that ownership is something purely temporal ;
and hence if there has becn anything wrong in the method of
acquiring vhat ownership, it affects only the man, and not the
sucrifice, which latter would be complete all the same ; though
the man will have to perform some expiatory rites for the
employment of questionable methods. (Mitdksard, page 181.) *

2. Yajiavalkya (II. 126) has laid down that after the
regular partition is finished, if something is discovered to have
been taken away surreptitiously by any parvener, it should be
rccovered from him and divided among the partuers in equal
shares. In this connection tle question is raised as to whe-
ther this surreptitions possession is reprehensible or not;-—the
argument for non-reprehensibility being that the partuer who
is in wrongful possession has also some right over the thing,
and hence as he has been retaining the thing under the
misconception that it is his own, his.conduct is not blame-
worthy. The final conclusion however 1s that the wrongful
possession has to be regarded as reprehensible. This conclus-
ion 1s based upon the Mimarmsa-Sutra VI—iii—20, where
the question being raised as to the changing of the mudga
corn {that had been kopt for the charu, and has hecome unfit
for use) the opponent has argucd that, if the Sacrificer
substitutes an equal quantity of the masa corn, under the
misapprehension that it is mudga, his action cannot be
regarded as a contravention o’é the rule that prohibits the use
of the mase ; because he has used the mase it is true, but he
has used 1t as mudgae ; and this view is rejected, the final
conclusion being that even though done under a nisapprehen-

1t is intercsting to note that in his connection, the Mitaksara quotes the very

words of Prabhakara’s Brikags (Ms. p. 64b).
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sion, the action must be regarded as an infringement of the
rule whercly masa, kodrava, and chapaka cannov be substituted
for mudgae, at sacrifices. The principle underlying this is
the wmaxim that Tgnorance of the law is no excuse. (Mifaksara,
page 193).

3. In regard to the rights of inheritance of widows, some
writors  have argued that, masmuch  as all  property 18
primarily intendod for sacrificial performances, to which the
woman is not entitled, she can have no business to imherit any
property ; that women, apart from  thenr husbands, wre not,
entitled to sacrificial performances has been shown under
Mimamsa-sufra VI——17 to 21; though in the preceding
adhibarana 1t has been shown that she canuot be said to be
absolutely non-eniitled to such performances;as 1in the

company of her husband she has her place at all sacrifices
(see above).

This argument against the rightsof women is met by
another reasoning based upon Mimamsa-sutras HHI—iv—26 to
30, where it is shown that the wearing of goid and such other
things by the priests and the Sacrificer have no bearing on
the sacrificial performance; on the basis of this principle it
has been argued that, if «ll property were intended for
sacrificial performances, from where could the gold be got ?
It is certainly € property’, and yet to does not have any
bearing  upon  sacrificial performances. (Mitaksara, pp.
200—1).

(4) With refercnce to the share to which the wife is
entitled, wo have the following texts :—

(«) afy gatq waremTg gem: what: wwifawn
(0) fagexa fawwary wvar wdw w6 g3q 0

(a) € If the proprietor effects the division of his property
during his lifetime, he should award to his wives shares
equal to that of his sons.
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(b) If the partition is effected after the death of the
father, the mother should have a share equal to that of
her sons.’

This text declares that the wife’s share in the property
of her husband is equal to that of each of her sons. Somse
writers,—who have held that the wife is entitled to a mere
subsistance allowance,—interpret the texts to mean that, if
the property is exteusive, the wife is to have just enough to
keep her 5 but in case the property is not mnnch, she shares it
equally with her sons. Against this it 1s argued that
this interpretation would cause an incongruity in theabove texts;
as 1n that case, the first half of it would mean that she 1is to
receive mere subsistence allowance; while the other half
would give her an equal share with her sons; that snch an
incongruous interpretation of injunctive texts is not allowable
has been shown under Mimamsz-satre VII—iii—I19 to 25 ;
wherein we have the following argument :——In conunection
with the Chafurmisya sacrifice, the Veda enjoins ¢ Agni-
Pranayand’ ; theve are two such ¢ progayanns’ —that conncected
with the Aynistomme, which is accompanied by many
other details, and the other related to the Darsha—
Prrnamisa, which is simple and withont accessory details;
the question avisiug as to which of these two ¢ pranayanas’
is to be employed at the Chaturingsya, the conclusion is that
1t must be the latter. Upoun this there arises o further ques-
tion,—On which of the four sections of the Qhafnrmasyo—rthe
“Vaishvadeéra’, the ¢ Varnpapraghisa’, the Shakamedhiya and

the ¢ Sunasiriya’—is thiz ¢ pragayana’ to be done ? The con-
clusion is that it should be done in conuection with the second
and third sections ; though the prinae fucic argament is that
ishas to be done in connection with the jirsh aud the fourth, on
the ground that the *prapayane’ has to be done on the
Ullarazédi and the use of this JéJs is implied in connection
with the first and the fourth sections only,—this lmplication
heing deduced from the text which prohibits such use oun the
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ground that it v only what is possible that can be prokibited ;
and lenee the prohibition of the use of the Uftaraved: for
the first and fourth scctions implics the possibility of such
use.  Inanswer to this argument it has been shown that
such an mterpretation of the texts concerned leads to an
congruity i the text enjoining the use of the Uftaraveds ;
viz: with regard to the first and fourth sections its use is
implicd by the prohibition, and hence could be intended for
parlial acceptance only ; while with regard to the second and
thivd sections it is pointed out as to be nsed permanently ;
thus the swmne text laying down two entirely divergent
courses of action. The principle of interpretation involv-
ed in this is that so long as a text affords one coherent
meaning, there is no justification for breaking up its meaning
into two incoherent parts.  (Milaksara, pp. 201—2).

(5 In conueetion with the rights of the parents over
the property left by their childless son, the question arises
as to which of the two parents—the mother or the father—
has the prior claim. The texts bearing on the question
mention the word ¢ pifuran’, ¢ parents’; and would thevefore
appear to leave the matter doubtful ; but iv has been argned
that, inasmuch as the word *pi/ararn’ has been etymologic-
ally explained in authoritative grammatical works as equiva-
lent to ¢ Mafopitaraw’,—and as in this the ¢ Matd (mother)
is mentioned first—hers should he the prior claim. This
reasoning is based upon the Ilimimsi-sijra V—i—4 to 7
—where 1t has been shown that the Prayajos—=Sainid, Tan-
anapat, &c.

are to be performed in the crder in which
they are mentioned in the ujuetive texts,-—in accordance
with the accepted principle that the priority of mention
gives the priority in action.  (Mitak«ara, p. 208).

4. The cases of application of Mimdns=d prineciples to
1aw, in the Iyaeaharamaydih ¥ may be grouped under the
following heads :—

* Lithographed Edition—Benares.



316 Privuirara MIMIMSE.

(a) Sources of Proprietory Right.

All proprietory right has its origin in the ways of the
world, and has nothing to do with scriptures. It proceeds
only from such sources as purchase, 9ift and the like. If it
proceeded from the Scriptures, there would be nothing to
establish one’s right over the calf born of the cow that he
may have purchased ; as such right is established by ordinary
usage only. Then again, the analogy of the said right over
the calf cannot be extended to the case of the child born
of one’s own wife; because no person has any proprietory
right over his child,—indicated either by usage or by the
scripture ; it is for this reason that in the Vishvajit sacrifice,
whereat the Sacrificer has to give away all his belongings,
the children are not given away ; this has been shown under
Mumainsi-Sutra Vi—vii—1 (Fya-ma. p. 38, line 20) where
it is shown that, the son, father, sister and such other
persons do not come within the category of one’s belong-
ings’, which word must be taken to be restricted to what is
called ‘dhana’, ‘property.’

(b) Adoption.

*(1) TIn regard to adoption we have the text ¢ dauhitro
bhagineyashcha Shadrasyapi cha diyat@, 1. e., ‘the Shiidra can
also adopt the son of his daughter or the son of his sister’'—
following upon the general rule that the Brahmana can adopt
a child only from among his * Sapindas’ ; the Ksaftriya from
among Ksa/lriyas in general, or from among his own ¢ Sago-
tras’, the Vaishya only from among Faishyas, and the Shadra
ouly from among Shiidras. TIn view of these two texts read
together, the couclusion with regard to Shadras is that for
them the best form of adoption is that of the daughter’s or
the sister’s son.  This conclusion is in accordance with the
principle embodied in Mim-Satras IV—ii—16.

(2)  The adoption, even by the Shidra, has always to
be done with full Vedic rites and ceremonies ;—in this partic-

» i/'yZEda'amaykaha, p: 47, L 1. t Vyavaharamayikha, p. 47, 1. 11,
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ular case the Sh#dra being entitled to the FPedic rites in
accordance with the principle of the ¢ Nisadasthapati’ laid
down in Mim. S7. VI——51, where it 1s shown that the
Nisada chief, even though a Sh#drae, is entitied to some
Vedic sacrifices,—the only difference being that the Vedic
mantras (which he, as a Shidra, can not pronounee) have to
be recited for him by a Dwvija proxy. These exceptional cases
are not touched by the gencral law that the Shzdra is not
entitled to Vedic rites as propounded in Mem. Sz. VI,—i—25.

(3) 1In regard to the woman, it is laid down that she
can adopt only in the company of her husband, or when
permitted by him ; as she, alone by herself, is not entitled
to the performance of Vedic rites and ceremonies ; and
guch rites and ceremonies are inseparable from all regular
adoption. The preclusion of woman from sacrificial perform-
ances on her own account is discussed under Mm. Sa. VI—
i—86 (Vide above, chap. TII §2).

(4) * With regard to achild that has Leen adopted in an-
other family, Mann hag laid down that he cannot inkerit the
property of his progenitor, nor perform his Shraddha; and though
the text directly prohibits these two things only,—yet it has
been accepted to imply the prohibition of all cognate things,
—e. g.. all relationships and connections due to the progenitor
and so forth. This is in accordance with the principles laid
down in Mgm. 8. JII—vi—13, and also I—iii—3§ (Shadara-
Bhasya, page 71, line 15),—wherein it is shown that the
texts “antarvedi minofi and ‘jafapufral krisnakesho’-gning-
dadhife’—even though making specific mention of only
certain definite characteristics, are to be regarded as implying
any place within the V&di (and not the cxact centre of it),
or & particular point in the man’s age (and not exactly nean-
ing that his hairs should be black, &c.).

THE END.

® [bid. p. 49, 1. 5.





